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Introduction to the Translation 

L ataHf al-isharat (Subtle Allusions ) is a line-by-line commentary 
on the Qur'an written by Abu 1 -Qasim c Abd al-Karim b. Hawazin 
al-Qushayri (d. 465/1072). As its title suggests, this is not a simple 
work. Rather, its richness, depth, and nuance place it among the most 
important and illuminating works on the Qur'an. Al-Qushayri was a scholar 
with a refined and sharp mind honed through his extensive education in 
belles lettres ( adab) and the religious sciences. The LataHf al-isharat reflects 
his mastery of the literary, exegetical, theological, and juridical discourses 
of his time. But al-Qushayri was also a spiritual master who employed his 
intellectual abilities and literary sensibilities in writing the LataHf al-isharat 
only insofar as they supported his primary objective, which was to pro¬ 
vide very practical advice to the members of his Sufi community. When 
he comments on the various legal, ethical, theological, and metaphysical 
dimensions of Qur'anic verses, al-Qushayri continually focuses on the 
guidance they provide for spiritual aspirants ( muridun ), those who seek 
deeper knowledge and intimacy with God. The LataHf al-isharat includes 
the interpretations of al-Qushayri and many other (unnamed) Sufis; it can 
therefore be read as a compilation of their transmitted wisdom. It can also 
be read, however, as a guidebook for those who long to attain their own 
understanding of the Book, as well as their own understanding of God’s 
signs in the world and in themselves. The “Teacher” ( al-ustadh ), as he was 
referred to in some later Sufi writings, speaks of the wisdom of the past, 
but always with the aim of fostering the attainment of wisdom among the 
living. 1 

The LataHf al-isharat can easily be categorized as a Sufi commentary on 
the Qur'an even though the words “Sufi” ( suft ) and “Sufism” ( tasawwuf) 
rarely appear in the work. 2 It is noteworthy that the words occur so infre¬ 
quently, given al-Qushayri’s key role in expanding the use of these terms 
elsewhere. His widely-read and influential al-Risala (Epistle) on Sufism, 


1 The pedagogical intent of the LataHf al-isharat has been explored by Annabel Keeler in 
her “Sufi tafsir as a Mirror: al-Qushayri the murshid in his LataHf al-isharatJournal of 
Quranic Studies 8 (2006), 1-21; and Martin Nguyens Sufi Master and Quran Scholar: 
Abu’l-Qdsim al-Qushayri and the Lata’if al-isharat (Oxford: Oxford University Press, 
2012). 

2 In the portion translated here the word “Sufis” ( al-sufiyya ) appears only once (in the 
commentary on Qur’an 2:113), and only one Sufi authority is identified by name (in the 
commentary on Qur’an 2:4). 
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which was written concurrently with the LataHf al-isharat, was al-Qushayri s 
attempt to rigorously defend and define the core elements of Sufism as a 
body of religiously and spiritually authoritative thought and practice. 3 But 
while the Risala can be seen as an attempt to define and shape a tradition, 
the LataHf al-isharat avoids naming this tradition or the individuals associ¬ 
ated with it. The result is a greater emphasis on the rich descriptive terms 
used to refer to those who have embarked on the “spiritual way or path” 
(, tariqa ). At the most basic level, these travelers are “those who possess 
spiritual desire or aspiration” ( muridun ) and “those who seek” ( qasidun 
or talibun). Those who are further along the path are described as “those 
who possess deeper knowledge of reality” ( c arifun or ahl al-haqaHq), “those 
who have embraced spiritual poverty” ( fuqara'), “lovers of God” ( ahbab or 
muhibbun), “ecstatic finders of God” ( wajidun ), “friends of God” ( awliyaf, 
and “those who see nothing but God in everything” ( muwahhidun). The 
more advanced individuals on the path have actualized spiritual potentiali¬ 
ties that represent the quintessence of human states ( safa 3 al-ahwal). When 
al-Qushayri speaks of the spiritual elect ( khusus or khawass), he has in 
mind these rare individuals and those who seek to emulate them, in contrast 
to “ordinary people” ( c awamm ) who are Muslims but are not drawn to this 
spiritual path, or shy away from its demands. Although al-Qushayri has in 
mind a spiritual hierarchy, it does not necessarily imply an external elite of 
Sufi leaders and practitioners; indeed he speaks approvingly of individuals 
of high spiritual worth who prefer to remain hidden and unrecognized. He 
also repeatedly criticizes those who make unwarranted claims to spiritual 
authority, and emphasizes instead the overwhelming authority of what 
is truly real ( istila 3 sultan al-haqiqa). His repeated use of the terms “elect” 
(khusus or khawass) and “ordinary people” ( c awamm) is therefore best 
understood as a way of distinguishing between those whose goal is the 
attainment of knowledge of deeper realities and higher states of intimacy 
with God, and those with more basic religious aspirations. Al-Qushayri in 
no way dismisses salfivic concerns, but he repeatedly differentiates between 
the desire for the rewards of the gardens of paradise and the desire for 
God Himself. 

Al-Qushayri’s deeper concerns are reflected in the way in which he 
refers to God, more often using the word al-haqq than the proper noun 
Allah. When used to refer to God, al-haqq can be translated as the “Real” 
or the “Ultimate Reality,” but it also has the sense of what is rightfully 
due. Al-Qushayri draws on both of these meanings in his references to 
al-haqq, and in doing so emphasizes the divine invitation to human beings 


3 See Jawid Mojaddedi, “Legitimizing Sufism in al-Qushayri’s ‘Risala,’” Studia Islamica 
90 (2000), 37-50, and Nguyen, Sufi Master and Quran Scholar, 55-87. 
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to discover what is truly real and to respond to this ultimate reality in very 
active ways. He speaks not only of the “Real,” but also of the “rightful due of 
the Real” ( haqq al-haqq) and the “demands of what is truly real” ( mutalabat 
al-haqa’iq). For al-Qushayri, reading the Qur'an is not an intellectual exer¬ 
cise, nor merely a pious obligation, but rather a very serious exploration 
of what it means to be human in the fullest sense. Al-Qushayri’s intention 
was to provide practical and accessible advice to those who aspire to read 
the Qur'an in this way. However, his erudition in the scholarly, literary, and 
Sufi discourses of his time and place can be daunting for those approach¬ 
ing the Latafif al-isharat for the first time. To help orient the reader, then, 
I offer a brief description of al-Qushayri’s life and historical context, as 
well as a few comments on al-Qushayri’s methodology and key terms, and 
suggestions for other texts and resources that might be useful to read in 
tandem with the Lata’if al-isharat. 


Al-Qushayrfs Life and Times 4 

Al-Qushayri was born in 376/986 to parents from the Arab Qushayr 
and Sulaym tribes living in Ustawa, an agricultural region just northwest 
of the city of Nishapur in Persia. Arab tribes first migrated to this area of 
Khurasan in the first/seventh century with the conquests of the Sassanian 
Empire. Although 80 percent of the Persian population had converted to 
Islam by the time al-Qushayri was born, and the descendants of the first 
Arab tribes were well assimilated into the local populations, they contin¬ 
ued to maintain their tribal as well as religious identities. 5 Al-Qushayri’s 
father passed away while al-Qushayri was still a child. It is likely that he 
was raised by his maternal uncle, who is described in at least one source 
as a prominent landowner ( dihqan ) in the region. Although al-Qushayrl’s 
primary spoken language may have been Persian, he received the education 
of an Arab aristocrat, which involved the study of the Arabic language and 
literature, as well as horsemanship, weaponry, and martial arts. As a young 


4 The details of al-Qushayri’s life given here are drawn from the most complete biog¬ 
raphies of al-Qushayri in English, Martin Nguyens Sufi Master and Qur’an Scholar, 
23-54 and Richard W. Bulliet’s The Patricians of Nishapur: A Study in Medieval Islamic 
Social History (Cambridge, MA: Harvard University Press, 1972), 150-153. On the his¬ 
tory of al-Qushayri’s family, see Francesco Chiabotti, ‘“Abd al-Karim al-Qushayri (d. 
465/1072), Family Ties and Transmission in Nishapur s Sufi Milieu during the Tenth and 
Eleventh Centuries,” in Family Portraits with Saints: Hagiography, Sanctity, and Family 
in the Muslim World, ed. Catherine Mayeur-Jaouen and Alexandre Papas (Berlin: Klaus 
Schwarz Verlag, 2014), 255-307. 

5 Richard W. Bulliet, “Conversion to Islam and the Emergence of a Muslim Society in 
Iran,” in Conversion to Islam, ed. Nehemia Levtzion (New York: Holmes & Meier, 1979), 
31. Cited in Nguyen, Sufi Master and Qur’an Scholar, 26. 
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man al-Qushayrl traveled to Nishapur in order to study fiscal administra¬ 
tion, skills that were necessary for managing his estate. Nishapur, which 
was a large city by the standards of the time, had become an intellectual 
center of the Muslim world. Soon after arriving in Nishapur, al-Qushayri 
met his first spiritual teacher, Shaykh Abu 'All 1 -Daqqaq (d. 405/1015). At 
his urging, al-Qushayri immersed himself in the study of the religious 
sciences of the Qur'an and Sunna, jurisprudence ( fiqh ), and theology 
(,kalam ). The relationship between the teacher and his disciple deepened 
to the point that al-Daqqaq arranged for al-Qushayri to marry his daughter 
Fatima. After al-Daqqaq’s passing, al-Qushayri became the shaykh of the 
school ( madrasa ) al-Daqqaq had founded, even as he continued to seek 
advice from another master in Nishapur, Abu c Abd al-Rahman al-Sulami 
(d. 412/1021). His study of the religious sciences continued as well, and 
included sessions with hadith scholars he met with in Iraq and the Hijaz 
while traveling on pilgrimage to Mecca. 

Al-Qushayri was thus a highly educated individual of noble birth, whose 
position in the intellectual and Sufi elite of Nishapur involved both privilege 
and responsibility. This position also put him in increasing danger when 
factional disputes in the city intensified in the 420S/1030S and 430S/1040S. 
In his Risala, al-Qushayri describes the tradition of Sufism as that which 
was primarily followed, at least in Nishapur, by those associated with the 
Shaft! school of law and Ash'ari theology. This “Shafi'i-Ash'ari-Sufi nexus” 
or “clique” 6 was perceived as a serious threat by the more established elite 
in the city, those associated with the Hanafi school of law and Mu'tazili 
theology. 7 Al-Qushayri became a prominent defender of Ash'ari theology 
and wrote several treatises articulating and defending its principles. In 
437/1045-46, the same year in which he began writing the Risala and the 
Latd'if al-isharat, al-Qushayri issued a fatwa defending the orthodoxy of 
Ash'ari theology. This placed him at odds with the Saljuq rulers who had 
seized the city in 429/1038, and in particular with the powerful Saljuq vizier 
'Amid al-Mulk al-Kunduri (d. 456/1064) who had aligned the new govern¬ 
ment with the Hanafi-Mu'tazili faction, despite having been educated by 
Shafi'i teachers himself. 8 In 440/1048 al-Kunduri issued a condemnation 
of Ash'ari theology and forbade its proponents from preaching, teaching or 
holding any religious office. In 446/1054 he had al-Qushayri arrested along 
with three other Ash'ari leaders. Al-Qushayri was rescued by his supporters 

6 Bulliet, Patricians of Nishapur, 45-46. 

7 For the differences between these legal and theological orientations in fifth/eleventh - 
century Nishapur, see Bulliet, Patricians of Nishapur, 28-46. As for how they show up 
in al-Qushayri’s Latd'if see Nguyen, Sufi Master and Quran Scholar, 205-236. 

8 Bulliet argues that the alliances al-Kunduri made had more to do with local political 
expediency than religion ( Patricians of Nishapur, 72). 
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a week later and left Nishapur for almost a decade, until al-Kunduri’s death 
and replacement by Nizam al-Mulk (d. 485/1092) in 455/1063. Although 
the most intense persecution of the Shafi c I-Ash c ari-Sufi elite occurred after 
al-Qushayri’s Risala and Latd if al-isharat were completed, the environ¬ 
ment in which these works were composed was a hostile one, with the 
Nishapuri elites jockeying for position with the tribal warlord turned sultan, 
Abu Talib b. Mikall Tughril Beg (d. 455/1063). Most likely oblivious to the 
nuances of their different theological and legal positions himself, Tughril 
Bey relied on the expertise of al-Kunduri, his locally-educated vizier, to 
determine the best means of manipulating and coercing the elites in the 
city for political gain. 9 Although these tensions are not directly detailed in 
the Lataff al-isharat, their traces can be felt in some passages of it, in which 
al-Qushayri speaks about strife in communities and antagonism directed 
toward those on the “path” ( tariqa ). Al-Qushayri continually warns those 
who follow the path to avoid those who attack or seek to undermine their 
commitment. 

In the portion of the Lataff al-isharat translated here, there is no men¬ 
tion of different schools of law or types of theology byname, 10 even though 
al-Qushayri’s AslTarl positions are very much evident in his commentary. 
Instead he differentiates and categorizes groups of people by their spiri¬ 
tual orientations and types of knowledge, and presents an expansive view 
of his own Sufi community and compatible individuals and groups. The 
distinctive orientations and characteristics of other groups are presented 
as either being worthy of emulation, as being in the early stages of spiri¬ 
tual development, or as antithetical to the aims of spiritual aspirants. One 
example al-Qushayri gives of a group worthy of emulation are those who 
actively resist drawing any attention to their spiritual lives. He almost cer¬ 
tainly has the “people of blame” ( malamatiyya ) in mind, although he does 
not mention them by name. * 11 Al-Qushayri also describes the “young men” 
(fityan ) whom he characterizes in the Lataff al-isharat and the Risala as 


9 Richard W. Bulliet, Islam, the View from the Edge (New York: Columbia University Press, 
1.994),122. While Bulliet looks to local politics as the major factor in the persecution of 
Ash'aris in Nishapur, Nguyen notes that Central Asia had a longstanding Hanafi tradi¬ 
tion. Whether or not they were ardent followers of this tradition, it was the tradition 
with which the Saljuq rulers were most familiar, Sufi Master and Qur’an Scholar, 38-39. 

10 On the paucity of attributions in the Lata’if, see chapter 5 in Nguyen, Sufi Master and 
Qur’an Scholar, 143-170. 

11 Kenneth L. Honerkamp provides an excellent introduction to and description of the 
teachings of the malamatiyya in Nishapur in his English translation of two Arabic texts: 
Three Early Sufi Texts (Louisville, KY: Fons Vitae, 2003), 82-171. The texts translated are 
Darajdt al-sadiqin (The stations of the righteous) and Zalal al-fuqara’ (The stumblings 
of those aspiring), written by al-Qushayri’s teacher Abu Abd al-Rahman al-Sulami (d. 
412/1021). 
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upholding the highest standards of behavior in their dealings with oth¬ 
ers. 12 Al-Qushayri incorporates this “spiritual chivalry” ( futuwwa ) into 
his discussions of the virtues to be emulated by those on the path. 13 Other 
spiritual orientations are presented in the Lata’if al-isharat as positive, but 
less spiritually advanced. When ascetics ( zahidun ) and worshipers ( r abidun ) 
are mentioned, for example, it is in passages that then mention individuals 
with deeper levels of commitment, intimacy, and knowledge. Zahidun and 
c abidun are epithets that in al-Qushayri’s time may have been applied to indi¬ 
viduals among the Hanafi-MuTazill elite and the populist movement known 
in Nishapur as the Karramiyya. 14 They are epithets that also predate the use 
of the word Sufi. 15 The mention of ascetics and worshipers in the Lata’if 
al-isharat precedes the mention of epithets associated with Sufis, such as 
“spiritual aspirants” ( muridun ) or “those with deeper knowledge” ( c arifun ). 
Similarly, types of knowledge and belief are presented in levels that are 
described as increasingly profound. 16 Al-Qushayri states, for example, that 
intellectual proofs concerning divine signs are much less compelling than 
spiritual insights, which themselves pale before “eyewitnessing” (iydn). 
He acknowledges the value of intellectual modes of knowledge, but does 
not give them the same weight as the knowledge and intimacy associated 
with the methodology of the path. Although the intellect has its place in 
al-Qushayri’s epistemology, “those who see things as they truly are” ( ahl 
al-haqa’iq) make use of higher faculties, as I discuss below. 

When al-Qushayri speaks of non-Muslim religious groups, he does so 
in a framework that sees the Muslim community as the most perfected 
community in the spiritual development of humankind. There is a certain 
irony in this, given the violent intra-Muslim factionalism in Nishapur in 
his time, but this characterization must nonetheless be taken as a given 
in al-Qushayri’s understanding of prophecy and religion, and should be 
understood in historical context. Although there were small communities 


12 Al-Qushayri discusses “spiritual chivalry” (futuwwa) in a section of his Risala. In the 
Arabic edition edited by Abd al-Halim Mahmud and Mahmud b. al-Sharlf (Cairo: Dar 
al-Kutub al-Haditha, 1966) this appears in 2:472-479. 

13 Bulliet, Patricians of Nishapur, 43-45. Al-Qushayrl’s teacher al-Sulaml also wrote a 
treatise on futuwwa, which has been translated by Tosun Bayrak al-Jerrahi as The 
Way of Sufi Chivalry (New York: Inner Traditions, 1991). For an historical study of the 
movement, see Lloyd Ridgeon’s Morals and Mysticism in Persian Sufism: A History of 
Sufi-Futuwwat in Iran (London: Routledge, 2010). 

14 For more on the Karramiyya, see C. E. Bosworth, Encyclopaedia of Islam, second edi¬ 
tion, 4:667-669. 

15 Bulliet, Patricians of Nishapur, 41-43. 

16 In Sufi Master and Qur’an Scholar, Nguyen writes: “Composed in a consciously hier¬ 
archical fashion, all the interpretations and explanations of al-Qushayri’s exegesis are 
channeled towards advancing the Sufi along the tariqa ,” 237. 
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of Zoroastrians, Jews, and Christians in Nishapur in the fifth/eleventh cen¬ 
tury, the Lataif al-ishdrdt does not provide any evidence that al-Qushayri 
had contact with these communities or knowledge of the writings of 
their traditions. 17 There are passages in the Lataif al-ishdrdt in which 
al-Qushayri acknowledges a common divine source for the beliefs and 
practices of the “People of the Book,” but he more often portrays Magians 
(Zoroastrians), Jews, and Christians as representative of the lower states 
and attitudes of humans, individually and collectively. Although it is often 
suggested that Sufis have been, or are, more open to universal notions of 
religion, it would seem that Sufis living in the classical period of Islam 
rarely presented those of other religions as equals. Al-Qushayri reflects 
the more common understanding of a hierarchy of religious communities 
and the superiority of Islam over any other religion or tradition. In one 
passage, al-Qushayri emphatically states that those who do not walk under 
the banner of Muhammad will not receive the same benefits and degrees 
of perfection as those who do. 18 

The historical context of life in fifth/eleventh-century Nishapur is also 
reflected in the Latdif al-ishdrdt in al-Qushayri s unquestioning acceptance 
of a hierarchical structuring of gender and family relations. He embraces 
a benevolent patriarchal paradigm that affirms the authority men have 
over women and their greater rights (in inheritance, marriage, and polyga¬ 
mous relationships), and repeatedly links these rights to greater respon¬ 
sibilities. Men are urged to act with the utmost kindness to women in 
their care, especially those who have been orphaned, divorced or widowed. 
According to al-Qushayri, the greater vulnerability of women is related both 
to their position in society and their weaker bodily and mental constitution. 
These were notions which were the norm of his time and place. 19 What is 

17 William Chittick writes, “In premodern times, discussions of religious differences 
like those that can be undertaken today were impossible. The great authorities of the 
past did not have what we now take for granted: access to peers in other religions and 
a wealth of books and information. Premodern scholars interpreted what little they 
knew about other religions in terms of the absolute truth of their own religious com¬ 
mand. Practically no one had the means or the interest to look at the actual teachings 
of other religions or to learn about them by talking with their qualified representatives.” 
See “The Ambiguity of the Qur’anic Command,” in Between Heaven and Hell: Islam, 
Salvation, and the Fate of Others, ed. Mohammad Hassan Khalil (New York: Oxford 
University Press, 2013), 65-86. In the same volume Tim Winter questions Chittick’s 
assumption regarding premodern scholars, with specific reference to Muhyl 1 -Din ibn 
al-'Arabi (d. 638/1240) (“Realism and the Real: Islamic Theology and the Problem of 
Alternative Expressions of God,” 122-150). See especially 147059. 

18 See al-Qushayri’s commentary on Qur’an 4:113. 

19 For example, see al-Qushayri’s commentary on Qur’an 2:226,2:228,4:11,4:34, and 4:129. 
For a recent discussion of the classical period of Sufism and issues related to gender, 
see chapter 1 in Sa'diyya Shaikh, Sufi Narratives of Intimacy: Ibn Arab!, Gender, and 
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distinctive, however, about al-Qushayri’s approach to the legislative verses 
of the Qur'an that address spousal and familial issues is the way in which 
he draws upon the traditions of refined behavior ( adab ) 20 and chivalry 
( futuwwa ) that flourished in Nishapur during his time. When applied to 
Qur anic verses concerning marital relationships, this approach has the 
effect of softening the rough edges of patriarchal norms. For example, in 
his commentary on Qur anic verses 4:34 and 4:35, al-Qushayri confirms 
the disciplinary role of a husband over his wife when the wife acts in a way 
that is injurious to the marriage. At the same time, however, he insists that 
this role demands a higher inner awareness on the man’s part, as well as 
a higher standard of generosity and compassion toward his wife. He also 
points out that while men may have the right to their wives’ obedience, 
they have no control over the affection and love their wives may or may 
not feel toward them. In his comments on Qur anic verses pertaining to 
marital strife, divorce, and widowhood, al-Qushayri repeatedly refers to 
the emotional dimensions of these events and incorporates them into his 
discussion of legal and ethical points. While the approach is not one that 
supports an egalitarian view of men and women, it is one that repeatedly 
notes the abuses possible in hierarchically structured relationships and 
directs men to act with kindness toward their wives and the other women 
in their families. Al-Qushayri urges his male readers to cultivate these 
higher ethical sensibilities by following the Qur anic text closely, alerting 
the reader to the verses that describe and promote human virtues, and 
pointing out subtleties in the Quranic address that link these virtues to 
divine attributes. Al-Qushayri’s notions of “refined manners” (adab) and 
“chivalry” ( futuwwa ) are therefore as grounded in the Qur'an as is his under¬ 
standing of sharfa law. 

Remarks on al-Qushayrfs Hermeneutics in the Lata'if 
al-isharat 

Al-Qushayri was not the first Nishapuri exegete to explore the moral 
dimensions of the Qur'an through the ethos of adab, nor was he the first 
to incorporate its literary elements. 21 What is remarkable about the LataHf 


Sexuality (Chapel Hill: University of North Carolina Press, 2or2), 35-60. 

20 The word adab in Arabic refers to the cultivation of higher sensibilities, whether in the 
area of belles lettres or the refinement of character and conduct. 

21 Al-Qushayri’s fellow Nishapuri al-Tha c labi is said to have been the first to extensively 
incorporate poetic and didactic literature from the secular belles lettres (adab) tradi¬ 
tion into Qur’an commentary, in an approach that Walid Saleh refers to as the “sacral¬ 
ization of secular adab literary styles.” In his study The Formation of the Classical 
Tafslr Tradition: The Qufan Commentary of al-Tha/labi (d. 427/1035) (Leiden: Brill, 
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al-isharat, however, is how central the socio-ethical and literary dimen¬ 
sions of adab are to al-Qushayri’s approach to understanding the Qur'an 
and how seamlessly and effectively these serve as exegetical tools. Because 
the LataHf al-isharat is a line-by-line commentary, al-Qushayri is able to 
demonstrate the synergy between legislative, ethical, and theological pas¬ 
sages of the Qur'an. Although he acknowledges and never wavers from 
his commitment to sharVa law, al-Qushayri repeatedly urges his readers to 
aspire to more than its minimum obligations, commands, and prohibitions. 
This can be seen as a movement away from rule-based ethics toward a form 
of virtue ethics. But al-Qushayri takes this even further, insisting that the 
refinement of one’s social interactions in the world is a necessary precursor 
to deeper interactions and intimacy with the divine. In his comments on 
Qur'anic verse 4:32, he writes: 

It is said that if one’s outward nature has not been refined through the 
different kinds of moral behavior ( mu c dmalat ), one’s inward nature 
has [likewise] not been refined by the different aspects of the mutual 
waystations ( munazalat ). How, then, could one hope to obtain inti¬ 
mate communications ( muwasalat )—that would be preposterous! 

In this passage al-Qushayri presents adab as a form of spiritual discipline. 22 
Moreover, he expresses his views on the refinement of character through 
rhymed prose, an adab literary device. Throughout the LataHf al-isharat, 
al-Qushayri shifts back and forth between expository prose, rhymed prose, 
metaphors, and poetry. This gives him a great deal of flexibility to respond 
to the shifting style and content of the Qur'an itself. Although al-Qushayri 
acknowledges and participates in the kind of expository, legal, and theo¬ 
logical exegesis found in other commentaries on the Qur'an, 23 he does not 
confine himself to it; instead he adds aesthetic and emotive elements in 
the LataHf al-isharat that are surprisingly useful in pointing out aspects of 
the Qur'an that are often buried in scholarly exegesis. The literary aspect 


2004), Saleh argues that this approach explains “the moral nexus of the Qur’an” in a 
much more expansive way than is possible in other forms of exegesis such as the Jamf 
al-bayan 'an ta’wil ay Qur’an of Muhammad b. Jarir al-Tabari (d. 310/923). 

22 Al-Qushayri’s notion of adab as a spiritual discipline is consistent with that of his 
teacher al-Sulami, who wrote a book entitled Jawdmf adab al-sufiyya (A collection 
of Sufi rules of conduct). The work has been translated into English by Elena Biagi 
(Cambridge: Islamic Texts Society, 2010). 

23 Al-Qushayri was, after all, a religious scholar himself, as Nguyen amply demonstrates 
in Sufi Master and Qur’an Scholar. For his discussion of the Nishapuri school of exege¬ 
sis and al-Qushayri’s place in it, see 88-120. For Nguyen’s comments on a scholarly 
commentary attributed to al-Qushayri, see “Al-Tafstr al-kablr: An Investigation of 
al-Qushayri’s Major Qur’an Commentary,” Journal of Sufi Studies 2, no. 1 (2013), 17-45. 
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of al-Qushayrl’s commentary is also evident in the close attention he pays 
to subtle details of language in the Qur anic address, and the adept way in 
which he suggests the deeper significance of these details. 24 

Perhaps the most surprising literary device al-Qushayri uses in the 
Latd'if al-isharat is his citation of poetry, including a great deal of secular 
poetry that originated in entirely different contexts. In his research into the 
sources of the more than 400 poetic verses cited in the Latd'if al-isharat, 
Ahmad Amin Mustafa located verses attributed not only to Sufis but also to 
such secular luminaries as al-Mutanabbl, Abu Nuwas, and Abu Tammam. 
In al-Qushayri s hands, the very worldly sentiments and passions found in 
the poetry of these and other secular poets become expressions of deeper 
spiritual states and aspirations. 25 The love poetry he cites is particularly 
useful for demonstrating how al-Qushayri prioritized his advice to readers. 
For al-Qushayri, the acquisition of scholarly or juristic knowledge, and 
exertion in spiritual disciplines have roles to play in cultivating a relation¬ 
ship with the divine, but the most crucial task is the protection, fostering, 
and deepening of spiritual desire ( irada ). Al-Qushayri states that sincer¬ 
ity and commitment are foremost, and to lose one’s desire is to lose the 
only value one brings to the spiritual path. Commenting on the sickness 
of hearts mentioned in Qur anic verse 2:ro, al-Qushayri writes: “There is 
a barrier between one whose spiritual desire has become weak and the 
intimate communications of nearness and whispered confidences.” For 
al-Qushayri, deeper knowledge (mar if a or Hr fan) of the nature of reality 
and the human condition is not so much a matter of acquisition as it is 
an indicator of a relationship. Al-Qushayri describes the Qur'an as a book 
for lovers who eagerly seek news about their beloved. Commenting on the 


24 For more on how al-Qushayri draws upon the literary and socio-ethical dimensions of 
adab in the Latd'if al-isharat, see Kristin Zahra Sands, “On the Subtleties of Method 
and Style in the Latd'if al-isharat of al-Qushayri,” Journal of Sufi Studies 2, no. 1 (2013), 
7-16. 

25 Al-Qushayri was not the first Sufi to cite secular poetry as a way of describing spiritual 
experiences. His teacher al-Sulami collected specific examples of this by Sufis who lived 
in the second/eighth to fourth/tenth centuries in his Kitab al-amthal wa-l-istishhadat 
(The book of similes and illustrations). For an introduction to this work, as well as a 
critical edition of the Arabic text, see Gerhard Bowering and Bilal Orfali’s Sufi Treatises 
of Abu Abd al-Rahmdn al-Sulami (Beirut: Dar al-Mashriq, 2009). Francesco Chiabotti 
discusses the role of poetic citations (shawahid) in Sufi literature in his study of a 
collection of sayings from al-Qushayri, which was compiled by one of his sons: “The 
Spiritual and Physical Progeny of ‘Abd al-Karim al-Qushayri: A Preliminary Study in 
Abu Nasr al-Qushayri’s (d. 514/1120) Kitab al-Shawahid wa-l-amthdl’,’ Journal of Sufi 
Studies 2, no. 1 (2013), 46-77. This work is also described and discussed in Mojtaba 
Shahsavari, “Abu Nasr al-Qushayri and his Kitab al-Shawahid wa-l-amthdl’,’ Ishrdq 3 
(2012), 279-300. 
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phrase that Book in Qur anic verse 2:2, 26 al-Qushayri cites a poem in which 
the messages of revelation are compared to love letters strewn about the 
bed of one who is heartsick: 

Your writing is all around me, 
it does not leave my bed. 

There is healing in it for that 
which I conceal. 

When al-Qushayri shares some of the messages he himself has received 
regarding subtle meanings of Qur anic verses, or the messages received by 
other Sufis before him, he is revealing information from cherished encoun¬ 
ters. The messages he shares are not, in and of themselves, the point of his 
commentary; rather they are what al-Qushayri calls external remains or 
tracings ( rusum ) and should not be confused with actual intimate commu¬ 
nications ( muwasalat ). Nonetheless, he shares them because they provide 
guidance for cultivating the necessary receptivity of aspirants longing for 
a closer relationship with the divine. 

Because spiritual desire is the key to deeper knowledge of, and intimacy 
with, the divine, al-Qushayri repeatedly warns his readers against “becom¬ 
ing listless” ( fatra ). The most damaging thing an aspirant can do, according 
to al-Qushayri, is to return to ordinary ways of thinking and behaving, or 
“habit” ( c ada ), a term he uses to refer to the “default position” 27 of most 
human beings, a position in which their appetites and need for comfort are 
paramount. Those who choose their worldly attachments and ordinary ways 
of thinking and behavior cannot also choose the path of spiritual desire— 
the two are mutually exclusive. As long as the “people of habit” ( ahl al J ada) 
meet the minimal requirements of the sharfa, they will be rewarded in the 
next life and will avoid its punishments. But for those whose objective is 
intimacy with God, the more immediate and intense punishment in this 
life is that of separation, 28 one of the signs of which is listlessness on the 
spiritual path. Throughout the Latd'if al-isharat al-Qushayri offers advice 
on how to avoid this and become the kind of sincere and unwavering lover 
who regrets every moment not spent with their beloved. 29 

26 In other tafsir works the phrase is interpreted as referring to either the Qur’anic verses 
that had been revealed up to the point of the revelation of Qukanic verse 2:2, or to all 
the books revealed to prophets. 

27 One of the meanings of the Arabic verb c ada is “to revert.” 

28 As al-Qushayri says in his commentary on Qur’an 3:188, “What punishment is more 
intense than being returned to creation and veiled from the Real?” 

29 For more on this advice, see Kristin Zahra Sands, “The Problem of Listless Lovers 
in al-Qushayri’s Lata J if al-isharat ,” online at http://digitalcommons.slc.edu/ 
facultyconfpapers/4/. 
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When al-Qushayrl addresses matters of theology and sharVa in the 
LataHf al-isharat, it is with this primary objective of intimacy in mind. His 
approach to understanding the nature of God’s attributes and acts, and what 
He has commanded and prohibited for human beings, is always rooted in 
a relational view of reality. The potential of human beings, and their most 
fundamental task, lies not only in their coming to know the nature of reality 
but also in their response to it in particular ways. Al-Qushayri describes 
the basic dynamic of this response as one of harmony with ( muwafaqa ), 
or opposition to ( mukhalafa ), the decrees and properties ( ahkam) of the 
Real ( al-haqq ). The dynamic can also be understood through the terms 
faith (; ~man ) and disbelief ( kufr ). To have faith and belief (lman) is to 
align oneself with the Real in a relationship of friendship and protection 
(walaya). Disbelief or infidelity (kufr) is a denial or rejection of ultimate 
reality and its essential beauty, goodness, and justice. 

Furthermore, to comprehend what is ultimately real involves not only 
the study of what is commonly thought of as “facts and information,” but 
also to develop an increasing awareness of one’s subjective being and states. 
To use al-Qushayri’s terminology, this entails reflection on perceived objects 
or “things” (a c yan sing. ’ ay n) and the traces or effects left by these things 
(athar sing, athar), as well as the development of a deeper understand¬ 
ing and activation of the physical and spiritual faculties of perception in 
human beings. When al-Qushayri talks about subtler and deeper types of 
faith and knowledge, he distinguishes between what the intellect ( Q aql) is 
able to grasp, and what can be perceived through the heart (qalb) and the 
innermost self or secret ( sirr). The signs (ayat) of God, whether they appear 
in the verses (ayat) of the Qur'an or in the external or inner worlds, 30 are 
read and understood differently depending on the human faculties involved. 
Commenting on the phrase this is an exposition (bayan) for humankind 
occurring in Qur anic verse 3:138, al-Qushayri writes that this is “an expo¬ 
sition to some people through rational proofs (adillat al-uqul) to others 
through unveilings of hearts (mukashafat al-quliib), and to others through 
the self-disclosure of the Real in their innermost selves (tajalli l-haqqft l 
asrar)’.’ Al-Qushayri’s understanding of the intellect needs little explanation, 
other than to say that by it he means the faculty that engages in deductive 
and inductive reasoning. What is more challenging to understand is how 
he distinguishes these modes of cognition from what he most frequently 
refers to as “witnessing” (shuhud or mushahada), which occurs through the 
heart or the innermost self. Just as one needs to train and exert oneself to 
actualize the potential of the intellect, so one must cultivate the attitudes 


30 Qur’an 41:53 states: We shall show them Our signs (ayat) in the horizons and in their own 
souls until it becomes clear to them that it is the truth. 
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and actions that awaken and sharpen the more subtle human faculties. 
Some of what this discipline entails can be found in al-Qushayri’s com¬ 
mentary on Qur anic verse 4:36, a verse which enjoins believers to treat their 
neighbors well. Al-Qushayri applies this to one’s inner “neighbors” as well: 

If the neighbor next to your home is entitled to your kindness and 
the observation of his right, then the neighbor next to your self 
( nafs ), which is your heart ( qalb ), deserves even more that you do 
not neglect or disregard it, and that you do not enable vile thoughts 
to come to it. And if this applies to the neighbor of your self, then 
the neighbor of your heart, which is your spirit ( ruh ), is even more 
deserving that you protect its right and do not enable that which is 
in discord with it from the familiar comforts and things close [to 
the lower self]. The neighbor of your spirit, which is your innermost 
self (szrr), is even more deserving that you watch over its right and 
do not enable its absence from the homesteads of witnessing (awtan 
al-shuhud) at all times. The allusion in His words, And He is with 
you wherever you are [57:4] is unambiguous to the hearts of those 
who possess realization. 

This passage is one of many in the Lata'if al-isharat that speak of the subtle 
spiritual faculties that people possess but often neglect. Al-Qushayri’s over¬ 
all pedagogical method in his commentary is to give his readers a taste of 
higher states while also providing practical advice to move closer to these 
states. The higher state of “witnessing” is explained in this passage through 
the reference to Qur anic verse 57:4, which suggests a continual state of 
seeing and feeling God’s presence. The advice to those who have not yet 
attained this state is to increase their level of awareness and responsiveness 
both outwardly toward one’s physical neighbors, but also inwardly toward 
the spiritual faculties. Negative thoughts harm the heart (qalb) and the 
attachments of the lower self impede the spirit (ruh). To look to anything 
but God in every moment and circumstance is to violate the innermost 
self (sirr, the “secret” of human beings). 

To look to anything but God as the source of all things is a kind of false 
“witnessing.” Rather than recognizing God as the only “One who causes 
things to happen, brings things forth and causes them to remain ,” 31 most 
people limit their perceptions to secondary causes. They understand other 
people and events as the source of their happiness and unhappiness, and 
in doing so fall into what al-Qushayrl claims is a form of hidden idolatry, 
positing partners with God. Examples of this delusional and harmful way 


31 See al-Qushayri’s commentary on Qur’an 4:36. 
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of thinking and behaving can be found in his commentary on the phrase 
and associate nothing with Him in Qur anic verse 4:36: “The subtle forms 
of showing off, the hidden acts of guile, the secret places of pride, acting 
to be seen by created beings, seeking the pleasure of their praise and wilt¬ 
ing at their rejection and censure—all that is hidden idolatry ( shirk khaft)” 
This passage is also an example of al-Qushayri’s criticism of any thought or 
behavior patterns that solidify and affirm the ego, an error that he describes 
elsewhere as a mirage that leads nowhere and brings only pain. The one who 
says “mine, through me, from me, and I” rather than “Yours, through You, 
from You, and You” has forgotten the divine agency, power, and kindness 
that precedes every thing that comes into the world. 32 On the other hand, 
those who recognize the truth of the affair belongs entirely to God (3:154) 
have been liberated from the endless and stiffing demands and delusions 
of the lower self. According to al-Qushayri, such a person “finds rest from 
the pains of his own planning ( tadbir ) and lives in the spaciousness of wit¬ 
nessing His decree ( taqdir ).” 33 Anyone who gives up the rulings ( ahkam ) of 
the self for the rulings of God remains calm beneath the streams of God’s 
decrees, and is released from the “grip of changing circumstances” and the 
“turbulence of self-direction.” 34 Witnessing God in all people and events is 
not a withdrawal from the world but rather a transformation of one’s way of 
viewing it and one’s way of being in it. Al-Qushayri’s understanding of the 
notion of witnessing informs the way in which he approaches the Qur'an. 
Far from privileging the intellect and the scholarly exegesis it produces 
(though he acknowledges its importance), al-Qushayri invites his readers 
to turn their attention to the heart and the innermost self, which receive 
and process information in entirely different ways. 

Helpful Tools for Reading the Lataif al-isharat 

The Lataff al-isharat makes extensive use of the technical vocabulary 
of Sufism as defined and explained in al-Qushayri’s Risala. For this reason, 
it can be very useful to consult this work to better comprehend the Lataff 
al-isharat. In passages in which the use of technical terms or the names of 
spiritual stations are particularly significant, footnotes to the translation 
refer the reader to the relevant passages in the Risala , 35 Because there are 
several English translations of this work, the page numbers of the transla¬ 
tions are not provided here, but can be easily located from the titles given 
for the sections of the Risala. The only complete English translation of the 

32 See al-Qushayri’s commentary on Qur’an 2:9. 

33 This appears in al-Qushayri’s commentary on Qur’an 3:154. 

34 See al-Qushayri’s commentary on Qur’an 3:159. 

35 The page numbers given refer to the two-volume Arabic edition al-Risala al-qushayriyya. 
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Risala is Alexander D. Knysh’s Al-Qushayri’s Epistle on Sufism . 36 Two earlier 
English translations, one by Barbara von Schlegell 37 and another by Rabia 
Harris present the chapter on spiritual stations. 38 The chapter on technical 
terms has been translated by Michael Sells, along with very helpful explana¬ 
tory notes, in his Early Islamic Mysticism: Sufi, Qur'an, Mfraj, Poetic and 
Theological Writings . 39 These translations have greatly informed my own 
translations of select passages from the Risala found here in the footnotes 
to the Lata'if al-isharat. 

In addition to assuming that his readers have a degree of familiarity 
with Sufi terms, al-Qushayrl takes for granted basic knowledge of the 
Qur anic commentary tradition ( tafsir ). Some of his comments are dif¬ 
ficult to understand without knowledge of non-Sufi Qur an commentar¬ 
ies. Although some footnotes with basic information have been provided 
in this translation, the reader might also find it useful to consult the 
English translations of commentaries posted online through the Great 
Commentaries of the Qur'an project of the Royal Aal al-Bayt Institute for 
Islamic Thought. 40 The recently published Study Quran provides short but 
comprehensive summaries and discussions of the most significant classi¬ 
cal commentary material for each verse of the Qur'an, which makes it an 
invaluable resource. 41 Other important resources are Mahmoud Ayoub’s 
The Qur’an and Its Interpreters 42 and John Cooper’s English translation of 
al-Tabari’s commentary (d. 310/923) 43 Some English translations of the 

36 Al-Qushayri’s Epistle on Sufism: Al-Risala al-qushayriyya fi ‘ilm al-tasawwuf, trans. 
Alexander D. Knysh (Reading, UK: Garnet Publishing, 2007). Note should also be made 
of the German translation with comments by Richard Gramlich, Das Sendschreiben 
al-Qusayris iiber das Sufitum (Wiesbaden: Franz Steiner Verlag, 1989). 

37 Principles of Sufism by al-Qushayri , trans. B. R. von Schlegell (Berkeley, CA: Mizan Press, 
1990). As Knysh notes, the translation omits the sections on Sufi etiquette, practice, 
morals, and ethics. 

38 The Risalah: Principles of Sufism, trans. Rabia Harris (Chicago: Kazi Publications, 2002). 

39 Early Islamic Mysticism: Sufi, Qur’an, Mfraj, Poetic and Theological Writings, trans. and 
ed. Michael A. Sells (New York and Mahwah, NJ: Paulist Press, 1996), 97-150. 

40 Currently, there are three English translations of non-Sufi commentaries available 
online at altafsir.com in the tafsir section: Tafsir al-Jalalayn, translated by Feras Hamza; 
Tafsir Ibn Abbas, translated by Mokrane Guezzou; and Asbab al-nuzul by al-Wahidi, 
translated by Mokrane Guezzou. These works are also available in printed editions 
through Fons Vitae (Louisville, KY). 

41 The Study Quran: A New Translation and Commentary, ed. Seyyid Hossein Nasr, et al. 
(HarperCollins Publishers, 2015). 

42 Mahmoud Ayoub, The Qur’an and Its Interpreters, Volume 1 (Albany: State University 
of New York Press, 1984) covers the first two suras of the Qufian; Volume 2 (Albany: 
State University of New York Press, 1992) covers the third sura. In these books Ayoub 
selects and summarizes material from thirteen classical and modern commentaries. 

43 Abu Ja'far Muhammad b. Jarir al-Tabari, The Commentary on the Qur’an, vol. 1, trans. 
John Cooper (Oxford and New York: Oxford University Press, 1987). The volume ends 
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Qur'an provide footnotes that incorporate tafsir material . 44 

Another text that might be useful to read alongside the LataHf al-isharat 
is Rashid al-Din Maybudis Kashf al-asrar (The Unveiling of the Mysteries). 
Maybudi’s commentary is divided into three sections, the first of which is 
a Persian translation of the Qur'an. The second section provides material 
from the non-Sufi commentary tradition, partially in Persian and partially 
in Arabic. The third section, which is the literary and mystical section, 
includes a significant amount of material taken from al-Qushayrls Lata'if 
al-isharat. Sometimes this material is a direct translation of al-Qushayri’s 
Arabic into Persian, without attribution, and sometimes the material is 
Maybudis expansion or adaptation of al-Qushayri’s comments. William 
Chittick has translated most of this third section into English . 45 Although 
Maybudi never mentions al-Qushayri by name, his appreciation for the 
work is evident in his extensive borrowing and expansion of the text, and 
his comments can therefore be a very useful aid to more fully comprehend¬ 
ing the LataHf al-isharat . 46 

Al-Qushayri himself only rarely provides information on the scholarly, 
literary or Sufi sources he draws upon in the LataHf al-isharat. Scholars have, 
however, traced a significant amount of the poetry and hadith al-Qushayri 
cites. As mentioned, Ahmad Amin Mustafa sourced most of the poetry 
found in the LataHf al-isharat in his Takhrij abyat lataHf al-isharat lil-Imam 
al-Qushayri . 47 Brief references to some of his findings are provided in the 
footnotes to this translation. As for the hadith found in the LataHf al-isharat, 
Abd al-Latif Hasan Abd al-Rahman has sourced most of it in footnotes 
provided in a reprint of the Basyuni Arabic edition (described below ). 48 The 
translation here gives selected references from Abd al-Rahman’s sourcing, 
focusing primarily on references to the six canonical Sunni collections of 
hadith and other early collections. 


at 2:103. 

44 For example, Muhammad Asad, The Message of the Qur'an (Gibraltar: Dar al-Andalus, 
1980), and A. Yusuf Ali, The Holy Qur'an: Text, Translation and Commentary (Beltsville, 
MD: Amana Publications, 1989). 

45 Rashid al-Din al-Maybudi, Kashf al-asrar (The Unveiling of the Mysteries), an abridged 
English translation by William C. Chittick is available online at altafsir.com and in print 
from Fons Vitae (Louisville, KY, 2015). 

46 For studies of Maybudi’s commentary, see Annabel Keeler, Sufi Hermeneutics: The 
Qur'an Commentary of Rashid al-Din al-Maybudi (Oxford: Oxford University Press, 
2006), and William C. Chittick, Divine Love: Islamic Literature and the Path to God 
(New Haven, CT: Yale University Press, 2013). 

47 Ahmad Amin Mustafa, Takhrij abyat lata'if al-isharat li-l-imam al-Qushayri: wa-dirasat 
al-manhaj al-Qushayri ft l-istishhad al-adabi (Cairo: Matba'at al-Sa‘ada, 1986). 

48 Abu Qasim al-Qushayri, Tafsir al-Qushayri l-musamma Lata'if al-isharat, ed. Abd 
al-Latif Hasan ‘Abd al-Rahman (Beirut: Dar al-Kutub al-Tlmiyya, 2000). 



Subtle Allusions I xxv 


The English Translation of the Qur an 

The English translation of the Qur an that appears in this work is 
that of the Royal Aal al-Bayt Institute for Islamic Thought, with minor 
adaptations. 49 

Notes on the Edition and Manuscripts Used for This Translation 

The primary source used for this translation of the Lata’if al-isharat was 
the printed edition edited by Ibrahim Basyuni and published in Cairo in 
1068-71. 50 Two additional manuscripts were consulted to clarify obscure 
passages and to fill in the lacunae of the Basyuni edition. 51 The more com¬ 
plete manuscript consulted was the MS Kopriilii 117 (now cataloged as 
MS Fazil Ahmed Pa§a 117). It is referred to in the translation footnotes 
as MS K117. The second manuscript was Yeni Cami 101, which includes 
al-Qushayri’s introduction through the end of his commentary on Surat 
al-Baqara, and is referred to in the translation notes as MS Y101. 52 The 
differences between these two manuscripts are negligible. The differences 
between the printed Basyuni edition and the manuscripts are most nota¬ 
ble in al-Qushayris introduction and his commentary on Surat al-Fatiha, 
where the manuscripts are clearly superior to the printed edition. Beginning 
with the commentary on Surat al-Baqara, however, the differences between 
the printed edition and the two manuscripts are not as extensive. Unless 
otherwise noted, the translation follows the printed Basyuni edition. 

Transliterations and Abbreviations 

The translation provides Arabic transliterations for key terms and to dem¬ 
onstrate al-Qushayris continual shifts into rhymed prose. It is impossible 
to do justice to the way in which al-Qushayri shifts between prose, rhymed 
prose, and poetry in an English translation. When Maybudi incorporated 
al-Qushayri into his Kashf al-asrar, he created a new literary work by 


49 The entire translation is available for download from altafsir.com. 

50 Abul-Qasim al-Qushayri, Latahf al-isharat: Tafsir suft kamil li-l-QuFan al-karim , ed. 
Ibrahim Basyuni, 6 vols. (Cairo: Dar al-Katib al-'Arabi, 1968-71). 

51 I am very grateful to Annabel Keeler for supplying me with digital copies of these two 
manuscripts. The lacunae found in the Basyuni edition have been filled in with mate¬ 
rial from the manuscripts, with the exception of one larger section of commentary 
on Qur’an 2:83 and 2:84 that appears in the two manuscripts but is missing from the 
Basyuni printed edition. 

52 For more information on the printed editions and manuscripts of al-Qushayri’s Lata'if 
al-isharat , see the article by Martin Nguyen and Francesco Chiabotti, “The Textual 
Legacy of Abu 1 -Qasim al-Qusayri: A Bibliographic Record,” Arabica 61 (2014) 339-395. 
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writing his own rhymed prose in Persian and by citing more Persian than 
Arabic poetry. One of the Persian poets he cites most frequently is Sana ! 
of Ghazna (d. 525/1131). Nothing like that has been attempted here, but 
transliterations have been provided for some passages, either in part or in 
full, in order to give the reader a taste of al-Qushayri s style of rhymed prose. 
Not all of the rhymed prose in the LataHf al-isharat is transliterated here, 
but enough has been given to demonstrate to the reader how frequently it 
occurs in the original Arabic and how much it shapes the text. The poetry 
al-Qushayri cites is introduced by phrases such as “They say,” “One of them 
recited,” and “The one who spoke for them said.” 


For the sake of brevity, the honorifics that follow the mention of God, 
the Prophet Muhammad, the prophets, and key Muslim figures appear in 
glyphs as follows: 



c alayhi al-salam or c alayhim al-salam (“peace be upon him/ 
them”) 

life 

rahimahu Llah (“may God have mercy on him”) 

#> 

radiya Llah c anha (“may God be well-pleased with her”) 


subhanahu (“glory be to Him”) 

% 

subhanahu wa-ta c ala (“glory be to Him, Most High”) 

# 

salla Llahu c alayhi wa-sallam (“may God bless him and grant 
him peace”) 


salla Llahu c alayhi wa-sallam wa-ala ahlihi (“may God bless 
him and his family and grant them peace”) 


salawat Allah c alayhi and salawat Allah c alayhim (“may God’s 
blessings be upon him/them”) 


tdala (Most High) 
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The Commentary 



Subtle Allusions 1 1 


[Author’s Introduction] 


In the Name of God, the Compassionate, the Merciful 

P raise be to God who has opened the hearts of His friends ( awliya ') 
with deep knowledge ( Hrfan ) of Him and made the way of the Real 1 
clear by the glimmering light of His proof for those who desire His 
path (; tariqa ). He has granted help 2 to those who seek realization ( tahqiq ) 
of Him. He revealed the Qur'an 3 as a guidance and illustration to His cho¬ 
sen one Muhammad f§|, as a miracle and clear evidence. He placed deep 
knowledge (maHifa) and interpretation ( ta’wil) 4 of it in the breasts of the 
scholars ('ulamtf), honoring them with knowledge (Him) of its stories and 
revelation and providing them with faith in its clear and ambiguous [verses], 
its abrogating and abrogated [verses], 5 and its promises and threats. He 
honored the chosen ones ( asfiya ') among His servants with understand¬ 
ing the subtleties (lataHf) of the secrets He placed in it. He selected them 6 
to seek insight ( istibsar ) into the intricacy of the allusions ( isharat) 7 He 
included in it, and into the secret of its symbols ( rumuz ) in the hidden 
things He has shown to their innermost selves ( asrar ). They understand, 
because of what they have been accorded from the lights of the unseen, 
what has been concealed from others. Then they speak based on the ranks 
of their lights 8 and capabilities, and the Real H inspires them by that [with] 
which He honors them. Through Him they speak of [the Book], tell of its 
subtleties, allude to it, and speak eloquently of it. The judgment goes back 


1 The word that al-Qushayrl uses most frequently to refer to God is “the Real” ( al-Haqq ), 
which can also be translated as “the Truth.” 

2 The translation follows the word “help” ( nasr ) from MSS K177, fol. la and Y101, fol. 2a. 
The Basyuni edition has the word “insight” ( baslra). 

3 The translation follows MSS Ki77, fol. ta and Y101, fol. 2a. The Basyuni edition has the 
word “criterion” (furqan ). 

4 Al-Qushayri uses the term ta'wil throughout his commentary to refer to rational inter¬ 
pretation of the Qur’an. His use of the term is sometimes descriptive, as it is here, but 
more frequently it has a negative connotation. 

5 “Abrogated” (mansukh) has been added on the basis of MSS K117, fol. ta and Y101, fol. 
2a. 

6 In the Basyuni edition there is a blank which has been completed with istakhlasahum 
from MSS K117, fol. ta and Y101, fol. 2a. 

7 Al-Qushayri distinguishes the “subtleties” ( lataHf) and “allusions” ( isharat ) of Sufi com¬ 
mentaries from commentaries based on rational interpretation ( ta’wil ) or explanatory 
exegesis (tafsir). 

8 “Their lights” ( anwarihim ) has been added from MSS K117, fol. ta and Y101, fol. 2a. 
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to Him in all that they mention or pass over. 

Imam Jamal al-Islam Abu 1 -Qasim al-Qushayri Ss said: Our book 
includes some of the Qur anic allusions (isharat) ascribed to the people 
of deep knowledge {ahl al-ma c rifa), either from the meanings which they 
have mentioned or from their fundamental premises. We have been brief 
out of fear of wearying [the reader]. [We] seek the help of God most high 
with the benefits of grace, absolve ourselves from all power and strength, 
seek refuge from error and idle talk, 9 ask [instead] for the most correct 
speech and action, and request blessings on our master Muhammad fU, and 
humbly seek His aid 10 so that He may complete for us the best outcome by 
His grace and favors. The undertaking of this book was made possible in the 
months of the year 437/1045-46, * 11 and through God will be its completion, 
if God most high, may He be glorified and exalted, wills. 



9 The translation follows the word “idle talk” ( khatal ) found in MSS K117, fol. ta and Yiot, 
fol. 2a. The Basyuni edition has the word “defect” (khalal). 

10 “Humbly seeking aid” ( mutadarrfm ) has been added here from MSS K117, fol. ta and 
Yiot, fol. 2a. 

11 This is the date found in MSS K117, fol. ta and Yiot, fol. 2a. The Basyuni edition has 
434/1042-3. 
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Surat al-Fatiha 

T his sura is called the opening (fatiha ) 1 of the Book. In initiating the 
[divine] address and the Book to the lovers with [this sura], there is 
the most sublime happiness and the noblest good because it is the 
cause of communion (sabab al-wisal ) 2 and lays the groundwork for the 
state (ta'sis al-hal ). 3 Regarding its meaning it is said: 

I will ransom you even 
with all the days of my life, 

a ransom of days in which 
I came to know you. 4 

And it is said: 

May God bless my having become 
acquainted with you. 

Without that there would have been 
no place for passion in my heart. 5 

The Messenger of God f§| 6 was not expecting what occurred and noth¬ 
ing like it had crossed his mind. When Gabriel ft appeared to him, he 
began to flee. His preference would have been to distance himself from this 


1 The translation follows MSS K117, fol. ta and Y101, fol. 2a: hadhihi al-siira tusamml 
fatihat al-kitab. 

2 In the Basyuni edition there is a blank that has been completed with the phrase sabab 
al-wisal found in MSS K117, fol. ta and Y101, fol. 2a. 

3 Ta'sis al-hal has been added from MSS K117, fol. la and Y101, fol. 2a. 

4 This verse, which is incomplete in the Basyuni edition, could not be located in Mustafas 
Takhrij. The blank in the Basyuni edition has been completed with the words “in which 
I came to know you” (' araftuka fiha) found in MSS K117, fol. la and Y101, fol. 2a. 

5 Mustafa states that this verse is attributed to Abu Tammam. He also traces it to Shibli 
in al-Sulami’s Tabaqat al-suflyya (Mustafa, no. 11, p. 47). 

6 Rasul Allah has been added from MSS K117, fol. la and Y101, fol. 2a. 
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affair. 7 He sought refuge at the house of Khadlja, 8 saying, “Cover me, cover 
me. Wrap me up, wrap me up.” He used to practice devotions at Hira and 
seclude himself there for days. The affair came on suddenly, an unexpected 
and surprising event, just as it is said: 9 

Her passion came to me 
before I knew passion. 

It found my heart empty 
and took up residence. 10 

[The Prophet] §§■ was content to have it said of him that he was an 
employee of Khadija’s, but the Real H insisted that he be the chief of those 
who come first and last, for He said, Yd Sin. By the Qur'an full of wisdom 
[36:1]. Its meaning is Yd sayyid . * 11 [God] raised him to the most honored of 
ranks, even if he did not aspire to it with the slightest hope. The way ( sunna) 
of God most high is to place His secrets only with one whose worthiness 
has been falsely underestimated. This is why they were astonished about 
[Muhammad’s] situation. They said, “How can He prefer the orphan of Abu 
Talib among created beings?” But truly [Muhammad] # had already been 
chosen by Him j| in preference to all others of his kind. 12 

This one, even if 

he were to appear in rags 13 

and was in want 
of riches, 

is the one 
I prefer to praise 

over my brother, 
my neighbor, 


7 The affair of receiving revelation from the angel Gabriel. 

8 The Prophet’s wife. 

9 There are several blanks and minor discrepancies between the Basyuni text and the two 
manuscripts consulted here. The translation follows MSS K117, fol. ta and Yioi, fol. 2a 
for this paragraph. 

10 Mustafa states that this verse is attributed to the Diwan of Majnun Tayla (Mustafa, no. 
1, p. 111). 

11 The letters yd sin are sometimes said to be abbreviations for “O sayyid a way of address¬ 
ing the Prophet Muhammad that acknowledges his pre-eminent rank and qualities. 

12 The translation for this entire paragraph follows the text in MSS K117, fol. la and Y101, 
fol. 2b. 

13 Basyuni has a blank between hadha and atmar, which has been filled in here from MSS 
K117, fol. la and Y101, fol. 2b: hadha wa-in asbahafl atmar. 
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and the possessor of dirhams 
and dinars, 

and the one with 
much authority. 14 

Before his prophecy [Muhammad] f§| was considered by the people to 
have a praiseworthy character, a beautiful and commendable reputation, 
and he was considered trustworthy ( amln ) by everyone. They used to call 
him Muhammad al-Amin. But when these circumstances [of revelation] 
occurred, they changed his name, distorted how he was described, and dis¬ 
paraged his reputation. One person would say he was a magician, another 
would say a soothsayer, another would say a liar, and another a poet: 15 

They spread in the clan 
the ugliest story for us. 

They had been peace for us 
but they became for us war. 16 

Talk of love, 17 then, is never spared from censure. Yet as it is said: 

I find blame in passion 
for you sweet. 

Out of love of hearing you mentioned, 
let them blame me. 18 

What harm was there to him from their ugly speech, when the Real H 
has said, And verily We know that your breast is [at times] oppressed by what 
they say. So glorify the praise of your Lord [15:97-8]. That is to say, “Listen 


14 Mustafa notes the differences between these lines and the lines quoted in Tazyln 
al-aswaq and another collection of poetry. He does not give the name of the poet but 
explains the story behind the verses. The story relates to a young man who came before 
the Caliph Mu'awiya and told him that his wife was taken from him by her father and 
given to a much richer man who worked as an administrator for the caliph. Upon 
hearing the story, Mu'awiya ordered his administrator to divorce the woman. He then 
asked her to choose which man she wanted for her husband. She chose the much poorer 
man and recited these verses. (Mustafa, no. 5, p. 58). 

15 The translation for this paragraph again follows MSS K117, fol. ta and Y101, fol. 2b. 

16 Mustafa states that he was unable to trace these verses to any other source (Mustafa, 
no. 8, p. 27). 

17 The translation follows the phrase hadJth al-mahabba from MSS K117, fol. tb and Y101, 
fol. 2b instead of the phrase sifat al-muhibb found in the Basyuni edition. 

18 Mustafa states that the verse is attributed to Abu 1 -Shis, and gives numerous books in 
which it is cited. He also attributes it to Alt b. 'Abdallah al-Ja'fari b. Abi Talib (Mustafa, 
no. 1, p. 103). Al-Qushayri cites the verse again in his commentary on Qur'an 3:37. 
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to what is said about you [and respond] with beautiful praise for Us.” 

This sura is also called the mother ( umm ) of the Book. The mother of 
something is its source, and the leader (imam ) 19 of anything is the one who 
is given precedence ( muqaddam ). Because this sura includes something 
on the matter of servanthood ( c ubudiyya ) [as well as] praise of God in the 
beauty of His Lordship ( rububiyya ), its perfection is from the excellent 
qualities without which obligations are not sound. [The Prophet] f| related 
from [God] ft, “I have divided the prayer in halves between Me and My 
servant,” 20 and this refers to the recitation of this sura. So it became the 
mother of the Book and a source for the subtleties of special gifts (latcfif 
al-karamat), the wonders of being drawn near, and [the] obligation [of 
being a servant]. 



[1:1] In the Name of God, the Compassionate, the Merciful 
The bd in bismillah [“in the name of God”] is a grammatical particle of 
implication. 21 That is to say “by means of God” ( bi-Llah ), new things 
become manifest and by means of Him created things exist. There is 
nothing from any newly created thing ( hadith makhluq) or sequence of 
events ( hasil mansuq ); or from any perceived thing ('ayn) or trace left by 
a thing ( athar ), etc.; or anything else from rocks or clay, grass or trees, 22 
any impression left on the ground ( rasm ) or ruins left standing ( talal), 23 or 
any determination ( hukm ) or causes (dial) [of things or events], that has 
existence ( wujud ) except by means of the Real. The Real is its sovereign. 
Its beginning is from the Real and its return is to the Real. Through Him 
the one who declares the unity [of God] finds (bihi wajada man wahhada) 
and through Him the rejecter abandons faith [wa-bihi jahada man alhada). 

19 The words umm and imam come from the same root: a-m-m. 

20 In his reprinting of the Basyuni edition of al-Qushayri’s LataHf al-ishdrat, ‘Abd al-Latif 
Hasan 'Abd al-Rahman provides additional information on most of the hadiths 
al-Qushayri cites. He notes that this hadith can be found in al-Tirmidhi and others 
(see ‘Abd al-Rahman’s edition for the full details). 

21 That is, the particle indicates an implied meaning, which al-Qushayri explains in what 
follows. 

22 Qur'an 55:6 uses these two words, saying and the grass and trees prostrate. 

23 For the use of classical Arabic nasih terms such as rasm and talal by al-Qushayri and 
other Sufis, see Sells, Early Islamic Mysticism, 56-74 and 338^3. Note the mixing of 
terms from different types of discourse (that is, the Qur’an, poetry, and theology) in 
this paragraph. Al-Qushayri uses these types of discourse throughout his commentary, 
but does not usually combine them in a single sentence, as he does here. 
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Through Him the one who acknowledges comes to know (bihi arafa man 
ftarafa), and through Him the one who commits [harmful acts] remains 
behind ( wa-bihi takhallafa man iqtarafa). 

He said, “In the name of God” rather than “In God.” According to some 
people, this is a way of seeking blessing through the mention of His name. 
According to others, it is because of the difference between this [wording] 
and oaths. According to scholars, it is because the name (ism) is the thing 
that is named ( musamma ). In the view of the people of deep knowledge 
(ahl al-Hrfan), [the wording is such] in order to seek the purification of 
hearts from attachments (li-istisfa' al-qulub min al-ala'iq) and the liberation 
of the innermost selves from obstacles (li-istikhlas al-asrar 'an al-'awa'iq) 
so that the word “God” may enter into a clean heart (qalb munaqqa) and 
purified innermost self ( sirr musaffa). 

Upon the mention of this verse, some people are reminded by the [let¬ 
ter] ba' of His beneficence (birr) with His friends, and by the [letter] sin of 
His secret (sirr) with his chosen ones, and by the [letter] mim of His grace 
(minna) to the people of [His] friendship (ahl al-walaya). They know that 
by His beneficence, they come to know His secret, and by His grace to them 
they preserve His command, and by Him H they recognize His measure. 24 

Other people, upon hearing “In the name of God,” are reminded by the 
[letter] ba' of the immunity (bard'a) of God Hi from every evil, and by the 
[letter] sin of His soundness (salama) from any defect, and by the [letter] 
mim of His magnificence (majd) in the exaltedness of His description. 

Others are reminded by the [letter] ba' of His splendor (baha'), and 
by the [letter] sin of His radiance (sana'), and by the [letter] mim of His 
dominion (mulk). 

Because God H has repeated the verse In the name of God, the 
Compassionate, the Merciful in every sura and it has been established that 
it is part of them, we intend to mention new and non-repetitive remarks 
concerning the allusions of this phrase in [the commentary for] each sura. 
Because of this we will not 25 examine the words exhaustively here. Through 
Him there is confidence. 


24 Unlike those who measured not God with His true measure (Qur’an 6:91, 22:74, 39:67). 

25 The negative particle lam is missing in the Basyuni edition but has been added on the 
basis of MSS K117, fol. tb and Y101, fol. 3a. 
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[1:2] Praise be to God 

The real meaning of praise ( hamd ) is extolling the One who is praiseworthy 
( mahmud ) by mentioning His sublime attributes and beautiful acts. The 
[letter] lam here [from the particle al in al-hamdu li-Llah] indicates an all- 
comprehensive category, 26 since all praiseworthy acts are God’s SSWGL, either 
by attribution ( wasf) or creation ( khalq). Praise belongs to Him because of 
the manifestation of His sovereign power, and gratitude belongs to Him 
because of the abundance of His goodness. 27 Praise belongs to God because 
of what He is due from His sublimity and His beauty, and gratitude belongs 
to God because of the plentitude of His favors and the preciousness of His 
gifts. The praise for Him which is from Him is from the attributes of 
His speech and word, 28 and the praise of Him which is from His creation is 
by virtue of His favors and His might. His sublimity and His beauty are His 
due because of the attributes of grandeur. They are His entitlement because 
of [His] qualities of exaltedness and loftiness. Eternal existence belongs 
to Him. Noble generosity belongs to Him. 29 Unique permanence belongs 
to Him, as do everlasting being, eternal remaining, endless splendor, and 
perpetual praise. 30 Hearing and seeing belong to Him, as do divine decree 
and measure, speech, might and power, mercy and generosity, entity { Q ayn) 
and existence ( wujud ), the beautiful face ( al-wajhu dhu l-jamal) and the 
sublime measure ( al-qadru dhu l-jalal). 31 He is the One, most high. His 
grandeur is His garment, His loftiness is His brilliance, His magnificence is 
His exaltedness, His being is His essence, His eternity without beginning is 
His everlasting eternity, His timelessness is His endless eternity, His truth is 
His self, 32 and His permanence is His entity. His perpetuity is His remaining, 


26 The particle al corresponds to the definite article “the” in English. 

27 Throughout this passage, al-Qushayri uses rhyming patterns to great rhetorical effect, 
as in these two sentences: lahu al-hamdu li-zuhuri sultanihi wa-lahu al-shukru li-wufuri 
ihsanihi. 

28 The translation follows the words kalam and qawl found in MSS Kti7, fol. lb and Yior, 
fol. 3a. The Basyuni edition has the words “perfection” ( kamdl ) and “power” ( hawl ). 

29 Al-Qushayri presents the attributes of God in rhyming pairs, as in these two sentences: 
lahu al-wujudu al-qadlm wa-lahu al-judu al-karlm. 

30 MSS Kri7, fol. tb and Yior, fol. 3a include additional divine attributes here: “everlasting 
loftiness, knowledge, will, judgment, sovereignty, power, life, names, and attributes.” 

3t The translation follows MSS K117, fol. lb and Y101, fol. 3a, from “entity” ( c ayn ) to the 
end of the sentence, since this version more faithfully reflects al-Qushayri’s rhyming 
patterns. 

32 The translation follows the word “self” ( nafs ) found in MSS K117, fol. lb and Y101, fol. 
3a. The Basyuni edition has the word “certainty” (yaqin). 
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His decree is His measure, His sublimity is His beauty, His prohibition is 
His command, His wrath is His mercy, and His desire is His will. He is the 
King by His invincibility ( jabarut ) and the One in His dominion ( malakut). 
God the blessed and glorified! Glory be to Him, how weighty is His affair! 

The Real H knows the intensity of the spiritual desire ( irada ) of His 
friends to praise and extol Him and their inability to perform the praise 
due to Him in accordance with His exaltedness and radiance. Therefore He 
informed them that He has praised Himself in the opening of His address 
in His words, Praise be to God, and they are revived after being lowly and 
experience life after being dead, and their innermost selves take on the 
perfection of strength [through God]. For they have heard the praise of 
the Real about the Real in the speech of the Real. They explain the symbol 
as a matter of finding resemblances and say: 

A moon is attributable to her face 
because of her face [itself]. 

Kohl is attributable to her eyes 
because of her eyes [themselves]. 33 

When the Prophet, the speaker to the first and the last, the master of 
those who use language skillfully, and the leader of those who are eloquent, 
heard [God’s] praise of Himself and His laudation of His Truth, he knew 
that what is most appropriate in this situation is to hold one’s tongue. So 
he said, “There is no way to enumerate the praise due to You, You are as 
You have praised Yourself.” 34 

If her words 

had reached David’s ears, 

he would not have sung 
his melodies. 35 

Su c ad sang 
with her voice and 

the melodies of David 
became mute in embarrassment. 36 


33 Mustafa attributes these lines to the poet al-Rashid (Mustafa, no. 1, p. 92). 

34 c Abd al-Rahman gives Ibn Hanbal and others as a source for this hadith. 

35 Mustafa states that he was unable to trace this verse to any other source (Mustafa, no. 
12, p. 47). 

36 These lines could not be located in Mustafa. The translation follows MSS K117, fol. 2a 
and Y101, fol. 3b with the word "became mute” ( takharasat ) over Basyuni’s “were left 
helpless” (takhadharat). 
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The classes of those who give praise are different because of the disparity 
in their states. One group praises Him based on what they have obtained 
of the favors and kindnesses He grants through His helping and defending, 
removing and granting. What they understand concerning His goodness 
to them is no more than what they acknowledge of His favors to them. 
[God] (may His mention be exalted) said: And if you were to count God’s 
grace, you could never reckon it [14:34 and 16:18]. Another group praises 
Him based on what He has made to appear 37 to their hearts ( qulub ) from 
the wonders of His kindnesses, and the hidden things His beneficence has 
placed in the inner secrets of their hearts ( sard'ir ), and what He has unveiled 
to their innermost selves ( asrar ) from the secret of His unseen, and what 
He has singled out for their spirits ( arwah ) from the unexpected intuitions 
of His glories. Other people praise Him upon witnessing what is unveiled 
to them through Him regarding the attributes of eternity. After observing 
[His] exaltedness and nobleness, they no longer pay any attention to allot¬ 
ments or favors. There is a difference between those who praise Him for 
His exalted sublimity and those who give thanks to Him for the existence 
of His gifts, just as the one who spoke for them said: 

It was not poverty that drove us away 
from the land of kinsfolk. 

We were just happy 
to come to see you. 38 

Other people praise Him, annihilated in the expressions of praise that have 
caused them to speak. They speak through the realities of declaring His 
unity, realities that have eradicated their innermost selves. They speak of 
Him through Him and allude to Him through Him. The decrees flow over 
them, 39 turning them this way and that. Their outward condition is pro¬ 
tected by the attribute of separation, while their innermost selves are seized 
by the force of the gathering of the gathering (jam al-jamf . 40 As they say, 


37 The translation follows MSS K117, fol. 2a and Y101, fol. 3b with the verb alaha rather 
than Basyuni’s laha. 

38 Mustafa says the verse is mentioned in Risalat Badl c al-Zaman al-Hamadhani and 
attributed there to Abu Nasr al-Mikali. He also provides two other versions from other 
sources (Mustafa, no. 7, p. 44). 

39 The translation follows the conjugation of the verb tajri from MS K117, fol. 2a rather 
than yujrl as found in the Basyuni edition. 

40 Al-Qushayri discusses the term “gathering” (jam r ) in relation to “separation” (farq) in 
the sections on “Gathering and separation” (al-Jam‘ wa-l-farq) and “The gathering of 
the gathering” (al-Jarn' wa-l-jam c ), Risala, 1:207-210. 
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The explanation of the explanation of the Real, 

You are its explanation 

Every meaning of the unseen, 

You are its mouthpiece. 41 

[1:2] Lord of all worlds 

The Lord (rabb) is the Sayyid 42 and the worlds are all created things. What 
is being specified in the plural term “worlds” includes rational beings and 
inanimate things since He is the Master ( malik) of [all] perceived things 
( a c ydn). 4} He forms them and brings into existence the outward markings 
and dwellings that characterize them. 

His name Lord (rabb) also indicates the cultivation (tarbiya) of created 
beings, since he is the caretaker ( murabbl) of the souls of the worshipers 
(nufus al J abidin) through the giving of support (tafid), the caretaker of 
the hearts of seekers (qulub al-talibin) by giving direction (tasdid), and the 
caretaker of the spirits of those with deeper knowledge (arwah al-arifln) 
by the affirmation of unity ( tawhid ). He is the caretaker of the bodily forms 
(ashbah) by the finding ( wujud) of blessings, and the caretaker of the spirits 
(arwah) by the witnessing (shuhud) of generosity. 

The name Lord (rabb) also indicates His improvement (islah) of the 
affairs of His servants. It is said, “I tanned or seasoned (rabaytu) the hide.” 44 
So He is the one who seasons the affairs of the ascetics (umur al-zahidin) in 
the beauty of his care (rfaya), and He is the one who seasons the affairs of 
the worshipers (umur al-abidin) in the goodness of His sufficiency (kifdya), 
and He is the one who seasons the affairs of the ecstatics (umur al-wajidin) 
in His eternal solicitude (Hnaya). He improves the affairs of some and they 
are enriched by His gifts. He improves the affairs of others and they long to 
meet Him. He improves a third group and they are rightly directed toward 
meeting Him. The one who spoke for them said: 

As long as the stars of your glory 
are fortunate 


41 Mustafa notes a similar but more succinct version of this verse in the Dlwan of al-Hallaj 
(Mustafa, no. 29, p. 118). 

42 The word sayyid means one whose rank, authority, and qualities are far above others. 

43 MSS Krt7, fol. 2a and Yror, fol. 3a have the word “everything other than Him” ( aghyar ) 
here rather than a c ydn. 

44 The translation follows the word al-adim in MS Ktt7, fol. 2b and Yror, fol. 3b rather 
than al-adim in the Basyuni edition. 
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I do not care whether 
people live or perish. 45 




[1:3] The Compassionate, the Merciful 

Both names are derived from [the word] mercy ( rahma ). Mercy is an 
eternal attribute and it is the [divine] desire for blessing (iradat al-nima). 
According to the [scholarly] experts (ahl al-tahqiq), these are two nouns 
denoting intensification with no distinction between the two [in terms of 
the recipients of the mercy]. 

[Others have] said the Compassionate ( al-rahman ) is the more emphatic 
and more complete in expressiveness. Nothing other than the Real CTdL is 
called rahman without restriction, whereas the Merciful ( al-rahim ) can be 
used to describe others. By means of His mercy the servant comes to know 
that He is the Compassionate. If not for His mercy no one would know that 
He is the Compassionate. Whether mercy is the desire for blessing or the 
blessing itself, as some would have it, the blessings themselves are varied 
and their degrees are different, for one blessing is a blessing for bodily forms 
and outward circumstances ( al-ashbah wa-l-zawahir ) and the other blessing 
is a blessing for spirits and inner secrets of the heart ( al-arwah wa-Tsard'ir). 

In the system of those who distinguish between the two, the compassion¬ 
ate (rahman) is a specific term with a general meaning, while the merciful 
(rahim) is a general term with a specific meaning . 46 As the Compassionate 
He provides comfort for all people in the circumstances of their exter¬ 
nal lives ( zawahir ), whereas the Merciful grants success to the believers 
for the life found in the inner secrets of their hearts ( sarcfir ). He is the 
Compassionate by that which He gives in comfort ( rawwaha ) and the 
Merciful by that which He gives in glimmers ( lawwaha ). 47 Giving com¬ 
fort (tarwih) is through acts of beneficence ( mabarr ) and the giving of 
glimmers ( talwlh ) is through lights ( anwar ). [He is] the Compassionate 


45 This verse could not be located in Mustafa. 

46 The view referred to here is that the word rahman refers only to God and His mercy to 
all beings, while rahim is an attribute that can also be used to describe human beings. 
When used in relation to God, it refers to His specific mercy to believers. 

47 By the verb lawwaha here, al-Qushayri is referring to the “glimmers” ( lawahh ) he 
discusses in the section on “Glimmers, gleams of the rising, and flashes” (al-Lawa’ih 
wa-l-tawali c wa-l-lawamf); these are “rays from the suns of deeper forms of knowledge” 
(Risala, 1:228-230). 
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through the unveiling of His manifestation ( tajalli ) and the Merciful 
through the kindness of His being a friend and protector ( tawalli ). [He 
is] the Compassionate through what He gives in faith (imari) and the 
Merciful through what He confers in deep knowledge ( Hrfan ). Or [He is] 
the Compassionate through what He grants in deeper knowledge (Hrfan) 
and the Merciful through what He undertakes in forgiveness (ghufran ). Or 
[He is] the Compassionate through what He gives in blessing in forgive¬ 
ness (ghufran) and the Merciful through what He bestows in good pleasure 
( ridwan). Or [He is] the Compassionate through what He honors in good 
pleasure (ridwan ) 48 and the Merciful through what He gives in blessing in 
vision and eyewitnessing (Hyan). Or [He is] the Compassionate through the 
success He gives and the Merciful through what has been realized. Granting 
success (tawfiq) is for transactions and behaviors (mu c amaldt) while realiza¬ 
tion (tahqiq) is for intimate communications (muwdsaldt). The transactions 
and behaviors are for those who seek (qasidun) and the intimate com¬ 
munications are for those who find (wajidun). [He is] the Compassionate 
through what He bestows as a favor for them and the Merciful through 
what He deflects from them, for the bestowal of favors (sari ) is beautiful 
caretaking (rfaya) while defending (daff is the best solicitude (Hnaya). 



[1:4] Master of the Day of Judgment 

The master (malik) is the one who has sovereignty (mulk). The sovereignty 
of the Real H is His power over creating (ibda ). King (malik) is a more 
intensive form than master (malik ) 49 —He IriririL is both King and Master 
and sovereignty is His. Just as there is no god but He, there is none with 
the power to create except Him. He is alone in His divinity and singular 
in His sovereignty. He rules the souls of His worshipers (nufus al-abidiri) 
for He has granted agency to them (sarrafaha) in His service. He rules 
the hearts of those with deeper knowledge (qulub al-arifiri) for He hon¬ 
ors them (sharrafaha) with knowledge of Him. He rules the souls of the 
seekers (nufus al-qasidlri) for He holds them in his thrall (tayyamaha). He 
rules the hearts of the ecstatics (qulub al-wajidin) for He bewilders them 
(hayyamaha). He rules the bodily forms (ashbah) of those who worship 
Him and He is kind to them with his gifts and favors. He rules the spirits 


48 The translation follows MSS K117, fol. zb and Ytot, fol. 4a: bed al-rahman bi-ma yukrimu 
min al-ridwan. 

49 The word in this QuYanic verse is read either as malik or malik. 
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( arwah ) of those whom He loves 50 and He unveils the attribute of His 
majesty to them and the quality of His beauty. He holds the reins of the 
masters who profess [His] unity: He turns them about wherever He wills 
as He wills and He grants them success wherever He wills as He wills. 
He does not entrust them to themselves for even a moment. He does not 
transfer power to them in their affair for even the shortest period of time. 
He is for them in place of themselves and He has annihilated them from 
themselves to Him. 

His beneficence rules the hearts of the worshipers and they desire His 
gifts. His authority rules the hearts of those who declare unity and they are 
content with His abiding. He teaches the masters who profess [His] unity 
that He is their Master ( malik ) and their own choosing ( ikhtiyar ) drops 
away from them. They come to know that the servant has no ownership. 
The one who has no ownership has no power of decision ( hukm ) and the 
one who has no power of decision has no free choice. For them there is 
no turning away (trad) from obedience to Him, no resistance (itirad) to 
His decision, no working against ( mudarada ) His choosing, and no move 
to ( tdarrud ) 51 oppose Him. 

The Day of Judgment is the day of recompense and resurrection, the day 
of reckoning and gathering. The Real ft repays each as He wishes, and on 
the day of reckoning there are those who are accepted by His favor and not 
for their acts, and those who are rejected by His decision and not for their 
sins. 52 For the enemies, He settles the accounts and then punishes them. 
For the friends, He chides them in a mild way and then draws them close: 

A people who, 

when they vanquished us, 

were generous 
in letting us go. 53 


50 Basyuni has a footnote saying there was something obscure after this, which may have 
been and they love Him, a reference to Quffan 5:54. MSS K117, fol. 2b and Y101, fol. 4a 
end with “whom He loves.” 

51 In this sentence al-Qushayrl is playing with different verbal nouns that derive from the 
same root a-r-d. 

52 This is the first of many passages in al-Qushayri’s commentary that reflect his Astfarl 
views on predetermination. 

53 Mustafa states that he was unable to trace these lines to another source (Mustafa, no. 2, 
p. 111). 
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[1:5] You [alone] we worship, and You [alone] we ask for help 
Its meaning is “we worship You and we ask for help through You,” but 
beginning with the mention of the object of worship is better than begin¬ 
ning with the mention of the servants attribute, 54 which is his worship 
and seeking help. 55 This is a more eloquent wording and more pleasing to 
the ears. Worship is bringing the utmost humility in harmony ( muwafaqa ) 
with the command, standing wherever the law stands, and asking for help 
in seeking the assistance of the Real. 

Worship ( Hbada ) refers to the exertion of effort and strength, while 
asking for help ( istfana ) indicates the search to attract power and grace. 
So in worship the honor of the servant becomes manifest and in asking for 
help kindness comes to the servant. In worship he finds his honor and in 
asking for help he is granted security from harm. The outward aspect of 
worship is humbling oneself ( tadhallul ) but its inward truth is becoming 
powerful ( tadazzuz ) and beautiful ( tajammul): 

When necks are brought low ( dhallalat) 
in being brought near, 

between us, their glory ( Hzz ) 
is in their humility ( dhull ). 56 

Its meaning is: 

As soon as you caused me 
to submit to dhal and lam , 57 

you met me 
in c ayn and zed. 58 

Worship is the promenade of the seekers ( qasidun ), the recreation of the 
aspirants ( muridun ), the meadow of intimacy for the lovers ( muhibbun ), 
and the pasture of delight for those with deeper knowledge ( c arifun ). Their 
eyes are cooled by [worship], their hearts find joy in it, and their spirits 

54 The translation follows MSS Kii7, fol. 2b and Y101, fol. 4b: sifat al- abd. 

55 Al-Qushayri is commenting on the fact that the pronoun “You” is placed before the 
verb, iyyaka natbudu wa-iyyaka nastaHn rather than natbuduka wa-nastaHnuka. 

56 Mustafa attributes these lines to Abu Ishaq al-Sabi (Mustafa, no. 34, p. 99). 

57 The letters in the word dhull. 

58 The letters in the word Hzz. Mustafa provides what he refers to as the correct version 
of this verse from al-Qushayri’s Sharh asma 1 Allah al-husna (Mustafa, no. 1, p. 122). 
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have rest from it. [The Prophet] fH alluded to this in saying, “Give us rest, 
O Bilal .” 59 One created being said about another created being: 

O people, my blood revenge 
belongs to my As mat 

Anyone near and far 
knows it . 60 

Do not call upon me 
except by “O servant of her” 

For that is the most truthful 
of my names . 61 

To ask for help is to alight in the environs of His generosity, to put your 
burden down in the courtyard of His munificence, and to submit your 
burden to the hand of His rule . 62 So you seek Him full of hope, take long 
strides toward Him, hope in Him with powerful anticipation, have faith 
in His eternal generosity, trust in what has already been chosen ( ikhtiyar 
sabiq), and cling to the strong rope of His liberality. 



[1:6] Guide us to the straight path 

Guidance ( hidaya ) is direction ( irshad ), and its basic meaning is to influence 
someone’s inclinations. The one who is guided is one who is aware of the 
Real and prefers His good pleasure and has faith in Him. The com¬ 
mand in this verse is elided, for the meaning is “Say: Guide us.” The believers 
are already being rightly guided in the present moment, so the meaning is 
to petition for ongoing and ever increasing [guidance]. The straight path 
is the true path upon which are the people who declare God’s oneness. 


59 Bilal was appointed the caller to prayer (mu'adhdhin) by the Prophet Muhammad. Abd 
al-Rahman mentions the Qur’an commentaries of al-Tabarani and Ibn Kathir among 
other sources for this hadith. 

60 The translation follows MSS Kii7, fol. 3a and Y101, fol. 4b: yatrifuhu al-hadir wa-l-nad. 

61 Mustafa states that these verses are mentioned in al-Qushayri’s Kitdb al-miraj without 
attribution. Slightly different versions appear in two other works cited by Mustafa, 
attributed to Abu ‘Abdallah al-Maghribi 1 -Zahid in one (Mustafa, no. 1, p. 22). Similar 
lines can be found in al-Qushayri’s Risala , only there the woman’s name is Zahra’ ( Risala , 

2:431)- 

62 The translation in this sentence follows the text found in MSS K117, fol. 3a and Y101, fol. 
4b, which better reflects al-Qushayri’s style and use of metaphor. 
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The meaning of guide us is “cause us to incline to You,” “take us as Yours,” 
“be our guide ( dalil ) to You ,” 63 “facilitate our way to You,” “arouse our aspira¬ 
tion for You ,” 64 and “bring our concerns together through You.” 

“Prevent our innermost selves from witnessing all others ( aghyar ). Show 
in our hearts the rising of lights ( anwar ). Keep our seeking of You from 
the blemish of traces or effects ( athar ). 65 And cause us to rise from the 
waystations of studying and reasoning to gather ( janf) [together] on the 
plains of nearness and communion.” 

“Take away our comfort with simulacra ( amthal ) and outward appear¬ 
ances ( ashkal ) through the intimate kindnesses and secrets you share with 
us [as we] find communion and witness the sublime and beautiful.” 

“Direct us to the Real so that we will not put our trust in the intermediar¬ 
ies of [our] deeds, and so that the dust of vain opinions and suppositions 
will not fall upon the intent to profess divine unity.” 

Guide us to the straight path, that is, “Remove from us the darkness 
of our states so that we may be illuminated by the lights of Your holiness 
from the shadows of our own seeking. And lift from us the shadow of our 
effort so that we may gain insight by the stars of Your liberality and find 
You through You.” 

“Guide us to the straight path so that no associate from Satan’s insinua¬ 
tions and whisperings, and no friend from the inclinations and murmurings 
of the lower selves become our companions. Let not any stay in the familiar 
territories of blind following ( taqlid ) keep us from the communion [of 
lovers]. Do not let reliance on routine instruction come between us and 
insight. Do not let any harm from drunkenness or indulgence seduce us, 
nor any conjecture or habit, laziness or weak desire, or coveting of wealth 
or increase.” 

The straight path is that to which the Book and the sunna are a guide 
(dalil), and there is no authority for innovation concerning it and no other 
way ( sabil ) to it. The straight path possesses a soundness to which the 
guideposts of divine unity (dalaHl al-tawhid) bear witness and the testimo¬ 
nies of realization (shawahid al-tahqiq) pay heed. The straight path is that 
upon which the pious forefathers (salaf) of the community tread and of 
its rightness the guideposts of admonition speak. The straight path is that 
which separates the traveler ( salik ) from his worldly fortunes and concerns 

63 The translation follows MSS K117, fol. 3a and Y101, fol. 4b in c alayka over ‘alayna as 
found in the Basyuni edition. 

64 The translation follows MSS K117, fol. 3a and Y101, fol. 4b in laka over lana as found in 
the Basyuni edition. 

65 In other words, “keep us from looking to the traces or effects ( athar ) of divine action 
in the world rather than to the Originator of these actions, the Real H.” 
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(huzuz) and the seeker ( qasid ) from his rights ( huquq). The straight path is 
that which brings its traveler to the courtyard of unity. It calls its follower 
to witness the trace and effect of solicitude and liberality ( jud) so that he 
will not think it the result of [his own] endeavor ( majhud). 



[1:7] the path of those whom You have favored 

It means “the way ( tariq ) of those whom You have favored with guid¬ 
ance to the straight path”—these are the friends ( awliya 7 ) and chosen ones 
(asfiyaf. It is said that it is “the way of those whom You have annihilated 
from themselves and raised up through You for You. They do not stop 
along the way and the secrets of the divine ruse ( makr ) do not keep them 
from You.” It is said that it is “the path of those whom You have favored 
with upholding Your rights (huqiiq) without detours seeking to attract their 
worldly portions (huzuz)!’ 

It is said that it is “the path of those whom You have purified from their 
[human] traces (athar) so that they reach You through You.” 

It is said that it is “the path of those whom You have favored to the point 
that they are wary of 66 the tricks of Satan, the errors of the lower selves, 
and the imaginings of opinions and conjectures about arriving before the 
mortal human traces (athar al-bashariyya) are extinguished.” 

It is said that it is “the path of those whom You have favored with reflec¬ 
tive thought (nazar), [those who] seek help through You, declare them¬ 
selves free of power and strength, witness the felicity that has already been 
determined for them, and have knowledge through the affirmation of Your 
unity of that which will come to pass, [thus] causing happiness and harm.” 

It is said that it is “the path of those whom You have favored with being 
mindful of refined behavior (adab ) 67 at the times of service , 68 and [with] 
being filled with the quality of awe ( hayba ).” 69 

It is said that it is “the path of those whom You have favored by causing 
them to be mindful of the refined behaviors (adab) and precepts (ahkam) 

66 The translation follows the word taharrasu found in MSS K117, fol. 3b and Y101, fol. 5a 
rather than the word taharraru found in the Basyuni edition. 

67 The term “refined behavior” is discussed in the “Section on refined behavior” (Bab 
al-adab) in al-Qushayri’s Risala, 2:558-564. 

68 That is, at the times of obligations such as prayer or fasting. 

69 The term “awe” is discussed in “Awe and intimacy” (al-Hayba wa-l-uns) in al-Qushayri’s 
Risala, 1:199-200. 
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of the law, [even while they are] under the sway of the unexpected intu¬ 
itions of realities ( bawadih al-haqa’iq ), 70 so that they do not go beyond 
the limit of knowledge ( c ilm ) and do not violate any of the precepts of the 
law (sharfa)!’ 

It is said that it is “the path of those whom You have favored so that 
the suns of what they have come to know will not extinguish the lights of 
their scrupulousness (wara ') 71 and they will not neglect any one of the 
precepts of servanthood ( c ubudiyya ) 72 at the time of the manifestation of 
the authority of reality (sultan al-haqiqa ).” 73 




[1:7] not [the path] of those against whom there is wrath, nor of those who 
are astray 

Those against whom there is wrath are those hit by the blows of abandon¬ 
ment (hawajim al-khidhlan) and overtaken by the afflictions of deprivation 
(masaHb al-hirman). They suffer the punishment of rejection (satwat al- 
radd) and are overwhelmed by the unexpected raids of repulsion (bawadih 
al-sadd) and banishment. 

It is said that they are those afflicted by the ignominy of abasement 
(hawan) and the calamity of loss (khusran) [because they] have occupied 
themselves in the present moment in seeking worldly things. In truth it is 
a deception (makr ) 74 for they suppose that they are [standing] on something 
[58:18], 75 but the Real has a secret regarding their misery. 

It is said that they are those who, for a time, were delighted by the fra¬ 
grances of drawing near, but then the Real k'odd exposed the remoteness 

70 Al-Qushayrl uses the term bawadih in both positive and negative ways. In this paragraph, 
the word is used to describe unexpected intuitions of realities. Three paragraphs later 
he uses it to describe unexpected unpleasant events. See the section “Unexpected raids 
and onslaughts” (al-Bawadih wa-l-hujum), Risala, 1:231. 

71 See the “Section on scrupulousness” (Bab al-wara‘) in al-Qushayri’s Risala, 1:284-291. 

72 See the “Section on servanthood” (‘Ubudiyya) in al-Qushayri’s Risala, 2:428-432. 

73 The translation of the last part of this sentence follows MS Yioi, fol. 5a, which is the 
same as MS K117, fol. 3b except for the word “precepts.” Al-Qushayrl uses the phrase 

“authority of reality” (sultan al-haqiqa) to distinguish ephemeral power from true and 
lasting power. The use of the word sultan, with its connotations of absolute political 
power, emphasizes the fact that worldly power and authority is only an illusion. 

74 Basyuni has “misery” (shaqrf), but in parentheses, so he seems to have been guessing. 
The translation follows MSS K117, fol. 3b and Y101, fol. 5b here with the word makr. 

75 I am thankful to Joseph Lumbard for pointing out to me that the phrase al-Qushayri 
uses here is quoted from Qur’an 58:18. 
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of their situation. 76 In them, the communion [of lovers] was exchanged 
for distance. They craved nearness but did not find the object of their 
desires. Those are the ones whose striving was in vain and whose thinking 
went wrong. 

It is said: not [the path] of those against whom there is wrath in [their] 
forgetting [His] granting of success and shutting their eyes to [His] sup¬ 
port, nor of those who have gone astray from witnessing the [divine] 
choice already made ( sabiq al-ikhtiyar) and the flow of changing events 
and decrees {al-tasarif wa-l-aqdar). 

It is said: not [the path] of those against whom there is wrath in their 
neglecting the refined behaviors of service and their carelessness in per¬ 
forming the obligations of obedience. 

It is said: not [the path] of those against whom there is wrath [refers 
to] those who have been cut off in the deserts of absence. Anxieties have 
scattered them in the torrents of ways of conjecture. 

The servant says “Amen” ( amin ) when reciting this sura and this is rec¬ 
ommended practice ( sunna ). Its meaning is “O Lord, I act. Do You respond.” 
It is as if, in saying this, one calls out for God to grant success for [their] 
actions ( al-tawftq li-l-amdl) and the realization of [their] hopes ( al-tahqiq 
li-l-dmdl). His feet are planted on the plains of need. He whispers to the 
presence of munificence with the tongue of supplication and implores the 
presence of generosity by absolving himself of power, energy, strength, and 
ability. And indeed the most powerful instrument for the one in need is 
to hang on, seeking assistance without stopping, so that he will be proven 
true through the sincerity of his crying for help. 



76 The translation follows the word nay found in MS K117, fol. 3b rather than the word 
bab in Basyuni’s edition. 
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Surat al-Baqara 




In the Name of God, the Compassionate, the Merciful 

he word ism (“name”) is derived from sumuw (“loftiness”) and sima 
(“sign or characteristic”). The way of one who practices remembrance 



.A. of this name can be characterized (yattasimu) 1 outwardly by dif¬ 
ferent types of intense efforts ( mujahadat ) and can be elevated (yasmu ) 2 
[inwardly] through aspiration to the places of witnessings ( mushahadat). 


As for those who are not characterized by [these] modes of behavior 


( mu'amalat ) outwardly, and [those who] have lost the loftiness of aspira¬ 
tion for intimate communications ( muwasalat ) in the inner secrets of their 
hearts—one will not find the subtleties of remembrance in their speaking 
( qala ) or the generous gifts of nearness in the most felicitous state ( hala). 

The meaning of Allah (“God”) is the One who possesses divinity 
( ilahiyya ) and divinity lays claim to the attributes of majesty ( jalal ). The 
meaning of bismillah (In the name of God) is “in the name of the One who 
is unique in strength and power.” The Compassionate, the Merciful is the 
One who is the only One to initiate grace and help. Hearing the divinity 
[in the phrase “In the name of God”] causes awe and eradication ( istilam ) 
while hearing “the Compassionate” causes nearness and reverence ( ikram ). 
Everyone whom the Real kiWdi treats with kindness upon hearing this verse 
is tossed between wakefulness ( sahw ) and effacement ( mahw ), subsistence 
(baqcT) and annihilation (fan a ). 3 * When He unveils the attribute of divin¬ 
ity to such a one, He causes him to witness His majesty and his state is 

1 A verb derived from the same root ( w-s-m ) as sima. 

2 A verb derived from the same root ( s-m-w ) as sumuw. 

3 These four terms are explained in al-Qushayri’s Risdla in the sections on “Wakefulness 

and drunkenness” (al-Sahw wa-l-sukr), “Effacement and affirmation” (al-Mahw wa- 1 - 
ithbat), and “Annihilation and subsistence” (al-Fana 5 wa-l-baqa 3 ), Risdla , 1:217-219, 

222-223, 211-213. 
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effacement. When He unveils the attribute of compassion to him, He causes 
him to witness His beauty and his state is wakefulness: 

I disappear when I witness You, 
then become alive again. 

How often have I come to life before You 
and how often have I passed away. 4 



[ 2 : 1 ] Alif lam mim 

According to some people, these isolated letters at the beginning of the sura 
are among the ambiguous [verses], the interpretation (fa'tvf/) of which is 
known only to God. 5 They say every book has a mystery and the mystery 
of God in the Qur'an is these isolated letters. 

According to other people they are acronyms for His names: the alif is 
from the name “Allah,” the lam indicates His name al-Latif (“the Subtle”), 
and the mim indicates His names al-Majid (“the Glorious”) and al-Malik 
(“the King”). 

It is said that God made an oath by means of these letters, an honor 
they hold because they are the basic elements of His names and His speech. 
It is said that they are the names of suras [of the Qur'an]. 

It is said that the alif indicates the name Allah, the lam indicates the 
name Jibril (Gabriel), and the mim indicates the name Muhammad g§, since 
this Book descended from God on the tongue of Gabriel to Muhammad g§. 

Among the [Arabic] letters, alif is independent ( infaradat ) in its form 
because it does not connect to other letters in writing; all but a few of the 
letters connect. 6 By contemplating this quality, the servant becomes aware 
of the need of all creation for Him and His self-sufficiency from all. 

It is said that the sincere servant remembers from the status of the alif 
the absolute freedom of the Real H from being particularized by place. 
All of the letters have a place in the throat, the lip, or the tongue, etc., for 
articulation, except alif. It is His “He-ness” ( huwiyya), 7 and is not ascribed 

4 This verse was not located in Mustafa. 

5 A reference to Qur’an 3:7. 

6 In Arabic script, the alif is one of six letters (out of a total of twenty-eight) that do not 
connect to the letter after them in a word. 

7 Huwiyya , from “he” ( huwa ) can also be translated as “essence” or “ipseity.” 
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to any place. 

It is said that the allusion in [the alif\ is to the servants standing alone 
( infirad) 8 for the sake of God ft so that he would be like the alif which is not 
connected to any letter, and [he] would not abandon the state of standing 
straight and upright before Him. 9 

It is said that by His address alif, the servant is called in his innermost 
self to withdraw ( infirad ) [his] heart to God most high. At His address lam, 
he is asked to yield ( lin ) to Him in considering His due. On hearing the 
mim he is asked to conform (muwafaqa) to His command regarding that 
which has been entrusted to him. 

It is said that each letter has a specific form and the alif is alone ( infara- 
dat) in its being a vertical line, set apart from connection with other letters 
like it, so He assigned the beginning of the Book for it. This is an allusion to 
the fact that anyone who has renounced [their] connection with simulacra 
(amthal ) and distractions ( ashghal ) will attain the good fortune of sublime 
rank and will win the ultimate degree. He becomes worthy of speaking 
with the detached letters (al-huruf al-munfarida) which are not combined, 
following the custom of lovers ( sunnat al-ahbab) in veiling the state and 
hiding the affair of [their] story from strangers. Their poet said: 

I said to her, “stop” ( qultu laha qift) 

She said, “qdf.” (qalat qdf ) 10 

She did not say, “I have stopped ( waqaftu )” so that no onlooker would see, 
nor did she say, “I will not stop (la aqif )” out of respect for the heart of the 
beloved, but rather she said [only] “qdf .’ 11 

It is said that there are many expressions ( fibarat ) for ordinary people 
( c umum ) and [many] symbols ( rumuz ) and allusions ( isharat ) for the elect 
(khusus ). He made Moses hear His words in a thousand ( alf) places while 
He said to our Prophet Muhammad gj|, “Alif .and [Muhammad] said, 
“I was given the all-comprehensive words ( jawamf al-kalim) and then the 


8 Infirad is the verbal noun of the verb infarada, the word al-Qushayri uses several times 
in this section to describe the characteristics of the letter alif. 

9 Literally, “between His Hands” (bayna yadihi). 

10 Mustafa states that Abu Ishaq al-Zajjaj recited this verse to show that Arabs used single 
letters to indicate words. In this case, the letter qdf indicates the words la aqif which 
means “I will not stop” (Mustafa, no. 1, p. 80). It could also be understood as indicating 
the perfect tense of the same verb, waqaftu (“I have stopped”). The second line of this 
verse appears in the Basyuni text but not in MSS K117, fol. 4a and Y101, fol. 6a. It has 
been omitted since it is not related to the point al-Qushayri is making. 

11 In other words, she speaks in the “code” of lovers that allows for a hidden expression 
of intimacy. 



24 | Lataff al-isharat [ 2 : 2 ] - [ 2 : 2 ] 


speech ( kalam ) was shortened for me.” 12 

Someone said: My master said to me, “What afflicts you?” I said, “Do 
you dislike me?” He said, “Lam alif.’ 13. 




o 


<1 OJJ'i 


[ 2 : 2 ] That Book, in it there is no doubt 
It is said that that Book means “this Book.” 14 

It is said that [that Book] is an allusion to that which preceded its revela¬ 
tion in the [divine] speech. 

It is said [that it means] “that Book whose revelation I promised to you 
on the Day of the Covenant.” 

In it there is no doubt for this is the time of its revelation. It is said, 
“that Book within which I prescribed mercy on Myself for your commu¬ 
nity—there is no uncertainty [regarding that] for it has been verified by 
what I have said.” 

It is said that “[that Book is] the Book that is My predetermination 
(sabiq hukmt) and My eternal decree ( qadim qadaf), because in it there is 
no doubt regarding those for whom I have ruled happiness or those whom 
I have sealed with wretchedness.” 15 

It is said that [it means], “My determination ( hukm ) is what I have said: 
without doubt My mercy precedes My wrath.” 

It is said that [it is] an allusion to the faith, knowledge, love, and good¬ 
ness that is written in the hearts of His friends. Surely the Book of the lovers 
is something cherished by the lovers, especially when deprived of meeting. 
In the Book of the lovers, [they find] their consolation and intimacy, their 
healing and refreshment. With respect to this, they recite: 

Your writing is all around me, 
it does not leave my bed. 


12 "Abd al-Rahman gives Muslim and Ibn Hanbal among others as sources for this hadith. 
Lane quotes authorities who understand the hadith as meaning “I have had com¬ 
municated to me the Qur’an, in which many meanings are comprised in a few words” 
(E. W. Lane, Arabic-English Lexicon [Cambridge: Islamic Texts Society, 1984] 1:458). 
Al-Qushayri quotes the hadith again in his commentary on Qur’an 2:50. 

13 Lam alif spells the word la in Arabic, which means “no.” 

14 The word “that” (dhalika) in this Qur’anic verse is commonly interpreted to mean “this” 
( hadha ). 

For the concept of God’s “sealing,” see Qur’an 2:7, 6:46, 42:24, and 45:23. 


15 
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There is healing in it for that 
which I conceal. 16 

They also recite: 

The book brought 

what is most cooling to our eyes, 

a healing for hearts; 

thereby the utmost limits of desires are granted. 

People divided happiness 
into portions 

among themselves. 

The most fortunate of them was I. 17 



[2:2] A guidance for the God-fearing 

That is, [it is] an explanation and proof, a light and a highway for those 
whom the Real i§| has protected from the darknesses of ignorance, and 
given insight with the lights of the intellect, and selected for the realities 
of connecting ( wasl ). For the friends (awliyaf this Book is a healing (shiftf) 
and for the enemies (a c da J ) [it is] blindness and affliction (bald). The one 
who is God-fearing ( muttaqin ) is one who fears ( ittaqa ) looking to his own 
fear of God ( taqwa ); he does not rely on it nor does he consider that he 
can be saved except through the grace of his Protector. 



[2:3] Who believe in the unseen, and maintain the prayer 
The true meaning of belief {iman) is affirmation ( tasdiq ) and then actu¬ 
alization ( tahqiq ), both of which are brought about by God’s granting of 


16 Mustafa points out that this verse is also quoted without attribution in al-Qushayri’s 
Risdla (Mustafa, no. 2, p. 103). The additional line he cites does not appear in the Risala 
(1:276). 

17 Mustafa traces a slightly different version of these verses to Abu Muhammad al-Khazin 
(Mustafa, no. 3, p. 111). 
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success ( tawftq ). The affirmation is in the pledge ( c aqd) 18 and actualization 
is through the exertion of effort ( jahd ) in preserving the pact ( c ahd ) and 
observing the limit ( hadd ). The believers are those who affirm ( saddaqii) 
their commitment ( ftiqad ) and then are sincere ( sadaqu) 19 in their effort 
( ijtihad ). 

As for the unseen, what the servant knows of it is limited to what is 
necessary. The servant understands each religious matter by a kind of 
reasoning ( istidlal ), a mode of mental examination ( filer ) and calling forth 
of evidence ( istishhad ). So the belief is invisible (ghaybi ) within it. The 
Lord H is unseen (ghayb) and what the Real speaks about with regard to 
the gathering and the resurrection, the reward and the place of return, and 
the reckoning and punishment, is unseen. 

It is said that only someone who has the lamp of the unseen with him 
believes. Those who are supported by the demonstrative proof of intellects 
(burhan al- c uqul) believe through the corroboration of knowledge (dalalat 
al-Hlm) and what points to certainty (isharat al-yaqin). The veracity of rea¬ 
soning (sidqu al-istidlal ) brings them to the courtyards of seeking insight 
( istibsar ), and what is correct in the evidence they call forth ( istishhad ) 
carries them to the elevated observation points of stillness. Their faith in 
the unseen comes through the types of knowledge ( c ulum ) they possess, 
crowding out the causes of doubt. [Others] receive deeper instruction 
( tatrif) through curtains of lights He has lowered down over them. Through 
the glimmers of clear evidence ( bayan ), He has freed them from the need 
for any reflection (fikr) and vision (ru'ya), any seeking of pure intuitions 
(khawatir zakiyya) or rejection of ignoble urgings (daweiin radiyya ). 20 The 
suns of their innermost selves rise and they no longer have any need for 
the lamps of their reasoning (istidlal). Regarding this they have recited: 

From your face my night has become 
the sun of the bright morning. 

The darkness in the air 
is elsewhere. 

People are in 

the twilight of darkness. 


18 The translation follows MSS K117, fol. 4b and Y101, fol. 6b here with r aqd, rather than 
the word “intellect” ( Q aql) found in the Basyuni edition. 

19 “Those who affirm” (saddaqii) and “those who are sincere” ( sadaqu ) are both verbs 
derived from the root s-d-q. 

20 The translation follows MSS K117, fol. 4b and Y101, fol. 6b. 
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While we, from your face, 
are in the bright morning light. 21 

They also recite: 

The sun of the one who loves you 
has appeared at night. 

[The night] is illuminated 
since she 22 does not set. 

The sun of day 
sets at night, 

while the sun of hearts 
never disappears. 23 

Anyone who believes in the unseen through witnessing the unseen 
( ghayb ) becomes absent [ghaba ) in witnessing it. He becomes an absent 
one who is himself unseen ( fa-sara ghayban yaghib). 

As for maintaining prayer, it is maintaining its pillars and practices, and 
then absenting oneself (ghayba ) from witnessing them, looking instead to 
the One to whom prayer is offered. Thus one will preserve the precepts of 
the command for Him in what is performed for Him from Him, effaced 
from regarding [the act of prayer]. Souls such as this face the qibla with 
their hearts immersed in the realities of the communion [of lovers]: 

I see myself, when praying, 
turning my face toward her 

even though the direction of prayer 
is the other way. 

I pray but don’t know whether 
I have completed 

the two [rakats] of the morning prayer 
or eight. 24 

21 The translation follows the version of these lines found in MSS K117, fol. 4b and Y101, 
fol. 6b: layli min wajhiki shams al-duha wa-innama 1-zulma fi 1-jaww al-nas fi 1-sadafa 
min laylihim wa-nahnu min wajhiki fi 1 -daw 3 . Mustafa notes that al-Qushayri cites 
this passage elsewhere in his LataHf al-isharat and his Risala (Mustafa, no. 6, p. 59). 
The version of the poem in the “Section on advice for aspirants” (Bab al-wasiyyya li- 1 - 
muridin) in the Risala is slightly different than the one here ( Risala , 2:732). 

22 The word “sun” (shams) is grammatically feminine in Arabic. 

23 Mustafa traces these lines to al-Hallaj’s Diwan (Mustafa, no. 9, p. 27). 

24 Mustafa attributes a slightly different version of these lines to the Diwan of al-Majnun 
(Mustafa, no. 2, p. 122). 
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Ordinary people strive, when beginning to pray, to direct their hearts 
back to the awareness of what they are performing as an obligation, yet they 
do not turn back from the torrents of forgetfulness. The elect, on the other 
hand, direct their hearts back to the awareness of what they are performing, 
yet they do not turn back from the realities of the communion [of lovers]. 
What a difference between one who attends to the precepts of the law but is 
absent in the familiar territories of his forgetfulness, and the one who turns 
back to the precepts of the law but is absent in the realities of communion. 



[2:3] and of what We have provided them expend 

“Provision” ( rizq ) is that from which mankind derives benefit. The tafsir 
tradition says that they expend their wealth either through supererogatory 
acts or obligatory acts, according to the details of [juridical] knowledge. 
However, the allusion [in the verse] explains that they do not hold back 
anything from God ft of that which has been made easy for them. They 
expend their lower selves in the refined manners of servanthood (adab 
al J ubudiyya) and they expend their hearts in the perpetual witnessing 
of lordship ( mushahadat al-rububiyya). The followers of the law ( sharVa) 
expend with respect to wealth ( amwal ) and the masters of reality ( haqiqa ) 
expend with respect to states ( ahwal ). [The followers of the sharVa] are 
those for whom the 2.5 percent [alms] 25 is sufficient, with ones entire wealth 
taken into account [in determining] the minimum amount, according to 
the practices of the sunna. As for the people of realities, if they grant even a 
moment of the entirety of their states to themselves and their own worldly 
fortunes, the resurrection looms before them. 

The ascetics ( zahidun ) expend the pursuit of their own whim or passion 
(hawa) on the path, for they prefer the good pleasure of God over their own 
desires. The worshipers ( c abidun) expend their ability and power in the way 
of God, constantly clinging to their fear of God ( taqwa), 26 privately and 
publicly. The aspirants ( muridun ) expend in His way what distracts them 
from remembering their Protector ( mawla ), so they do not pay any atten¬ 
tion to anything in their present world or their world to come. Those with 
deeper knowledge ( c arifun ) expend in the way of God everything other 
than their Protector (mawla), so the Real&SUi draws them near and gives 


25 The obligatory amount of almsgiving (zakdt). 

26 The translation follows the word “fear of God” (taqwa) found in MSS K117, fol. 5a and 
Y101, fol. 7a rather than the word nufus found in the Basyuni edition. 
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them refuge and by virtue of being alone with Him, He suffices 27 for them. 

The rich expend from their blessings for the sake of what is to come 
while the poor (fuqard) 2H expend from their aspirations for the sake of 
turning [to God]. It is said that [the instruments of] the servant are his 
heart, his body, and his possessions. Thus by their faith in the unseen, they 
[serve] through their hearts, by their praying they [serve] through their 
lower selves, and by their expenditure they [serve] through their posses¬ 
sions, so that they become worthy of the special favors ( khasais ) of draw¬ 
ing near to that which they serve and worship. When they exist entirely 
through 29 His Truth, they become deserving of the perfection of intimate 
friendship (khususiyya). 


s' s. s' s’ f. 
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[2:4] and who believe in what has been revealed to you; and what was revealed 
before you; and of the hereafter, they are certain. 

Their belief in the unseen necessarily requires their belief in the Qur'an and 
in what God has revealed in the books before the Qur'an, but He repeats the 
mention of belief here for the purposes of specification ( takhsis ) and cor¬ 
roboration (ta'yid). To affirm ( tasdiq ) [Muhammad’s role as] the intermedi- 
ary # 30 in some of what he has communicated obligates the affirmation 
of him in all that he has communicated, since the evidence of his sincerity 
bears witness generally, without any restriction. They have certainty in the 
hereafter because they have witnessed the unseen: 

When the Messenger of God fH asked Haritha, “How is your state?” 

He said, “I have become one who submits to God in truth and it is 
as if I were with the people of the garden exchanging visits, and as 
if I were with the people of the fire clamoring to one another, and as 
if I were with the throne of my Lord in plain sight. The Messenger 


27 The translation follows the phrases “He gives them refuge ( awahum )” and “He suffices 
for them ( kafahum)” from MS K117, fol. 5a. 

28 Al-Qushayri uses the word “the poor” (fuqara 3 ) to mean both the indigent and those 
who have attained the spiritual station of poverty. See the “Section on poverty” (Bab 
al-faqr), Risala, 2:536-549. 

29 The translation follows the preposition “through” (hi) found in MSS K117, fol. 5a and 
Y101, fol. 7a rather than “for the sake of” (li) found in the Basyuni edition. 

30 That is, Muhammad. 
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of God gj| said, “You have it right, so keep to it .” 31 

Amir b. Abd al-Qays 32 said, “If the veil were to be lifted, it would not 
increase my certainty.” The real meaning of certainty is to rid oneself of 
indecisive guessing ( takhmln ) and to avoid loose conjecturing ( zunun ). 



[2:5] Those are upon guidance from their Lord; those are the ones that will 
prosper 

It means, “[Those are] in possession of clear evidence, certainty, unveiling, 
and realization from their Lord.” He discloses Himself to their hearts first 
by His signs, then by His attributes, and then by His reality and essence. 

Some people are upon guidance from their Lord by means of rational 
proofs ( dalaTl al J uqul). They apply [these proofs] 33 properly and therefore 
attain truths of different types of knowledge ( haqcTiq al-ulum). Other 
people possess insight ( basira ) into the courtesies of drawing near, so that 
through witnessing the mercy and generosity [of God] they attain the per¬ 
spicuity ( bayan ) of certainty. The truth appears to others in their innermost 
selves so that they witness the reality of the eternally sought and impen¬ 
etrable ( samadiyya ), and they attain to the source of the faculty of insight 
by virtue of deeper knowledge (’irfcin). 

Those are the ones that will prosper: Prosperity is to succeed in one’s 
objective and to win what is sought. He grants the folk 34 subsistence ( baqd“ ) 
at the place 35 of meeting and they succeed in subduing the enemies that 
are the clamor of the false notions ( hawajis ) of the lower self. Then the 

31 Basyuni mentions in a footnote that al-Tabarani’s Mu'jam al-kablr classifies this hadlth 
as having a weak chain of transmission (isnad). ‘Abd al-Rahman cites a few sources for 
the hadlth, including al-TJqaylfis Kitdb al-du'afa 1 al-kablr. Al-Qushayri cites a shorter 
and slightly different version of this hadlth in his commentary on Qur’an 2:50. 

32 This is one of the rare places in the Latcfif al-isharat where al-Qushayri mentions an 
individual by name. The same quote appears in the “Section on certainty” (Bab al-yaqin), 
Risdla, t:393. 

33 The translation follows MSS Kit7, fol. 5a and Y101, fol. 7a, which have the pronoun ha 
(referring to the proofs), rather than the Basyunl edition which has the dual pronoun 
huma. 

34 Al-Qushayri seems to be using the word “folk” (al-qawm) here to refer to Sufis, as he 
does in many places in his Risdla. 

35 The word “place” (rnashad.) can mean the “place of assembly.” Al-Qushayri may also 
have in mind another meaning of this word, which is the “place where a martyr dies,” 
in this case meaning the place where the individual self is annihilated (fana ’). 
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thoughts ( khawatir ) 36 that come to hearts disappear and they stand by the 
Real for the Real without the intermediary of an intellect ( r aql), or recourse 
to memory ( dhikr ) and reflection ( fikr). 



[2:6] As for the disbelievers, alike it is for them whether you have warned 
them or have not warned them, they do not believe. 

Those who are veiled by the covering of their own qualities are kept from 
witnessing His truth. The allusion here is that both are the same to them— 
the words of one who tries to lead them to the Real ( haqq ) or the words of 
one who aids them in seeking to attract worldly fortune ( hazz ). Nay, they 
are more inclined to the calls to heedlessness and prefer to pay attention 
to them. How could they not, when they are marked with the branding 
of separation, locked in the prison of absence, and barred from the place 
of nearness. None of them will attain faith (; ~man ) because they have no 
security ( aman ) from the Real. Because they have not been granted secu¬ 
rity (lam yu'manu) they do not believe (lam yu’minu). A decision ( hukm ) 
God has already made is inalterable and a word from Him is final. [God’s] 
power cannot be opposed. Fearsome attacks will surprise those who con¬ 
test what has been decreed by the Real and the decision [of the Real] will 
catch them unaware. 

It is said that the disbeliever does not desist from his error because of the 
misery that is already his. Likewise the one who is bound by the shackles 
of his lower self is veiled from witnessing the unseen and His reality, for 
he cannot see the right way or pursue the right course. It is said that for 
the one who remains in the darknesses of his foolishness, the advice of 
sound guides and the fictions of those who speak falsely are equal to him, 
for God has removed from his states the blessings of being able to judge 
between two things. He does not come with an ear to acceptance and pays 
little attention to the one who calls to right conduct. As it is said: 

My sincere advice ( nasihati ) 

is the concern of the sincere ( nasuh ). 


36 Al-Qushayri uses khawatir as a general term for thoughts and inspirations that come 
from both reliable and unreliable sources. See his section on “Thoughts” (al-Khawatir), 
Risdla, r:242-243. 
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The disobedience of the sincere 
is My concern alone. 37 

It is also said that whoever has strayed from bearing witness to the favors 
that have been allotted to him imagines that the matter comes from what 
he does and does not do. 38 [Such a person] relies on his own actions and 
is blind to witnessing [God’s] gifts ( fa-ittakala r ala dmalihi wa-tdama c an 
shuhud afdalihi). 



[2:7] God has set a seal on their hearts, and on their hearing; and on their 
eyes is a covering; and for them will be a mighty chastisement. 

The seal on something prevents anything from entering it or coming out. 
Similarly, the Real SlUdi has determined that the ignorance and error in the 
hearts of His enemies will not be removed, nor will any insight or guidance 
enter into them. There is a covering of forsakenness over the hearing of 
their hearts. The faculties of hearing have been blocked from receiving the 
speech of the Real with respect to belief, so the whisperings of Satan and 
the murmurings ( hawajis ) of their lower selves distract [the heart] from 
listening to the intuitions ( khawatir ) that come from the Real. As for the 
elect, the intuitions that come from different kinds of knowledge ( c ulum ) 39 
and preoccupation with the results to questions in their hearts—these 
distract their hearts from the secrets of the Real coming to them without 
intermediary. That is only for the elect of the elect. For this reason the 
Messenger of God §§■ said, “There have been inspired men ( muhaddathun) 
in communities and if there is one in my community, it is TJmar.” 40 This 
inspired one is singled out from the elect just as the one who possesses 
different types of knowledge is singled out from among ordinary people. 


37 Mustafa states that he was unable to trace this verse to any other source (Mustafa, no. 1, 
p. 42). Although al-Qushayri sees the abandonment of disobedience as praiseworthy, 
he understands this abandonment as an act originating in divine generosity (see his 
commentary on Qur’an 3:102). In his commentary on the command to obey in verse 
3:32, al-Qushayri notes that the verse says that God loves not the disbelievers. Al-Qushayri 
adds, “He did not say “the disobedient” ( c dsun ) but rather “the disbelievers” ( kdfirun ), 
so the address indicates that He loves the believers even if they are disobedient.” 

38 Literally, his movements ( harakat ) and states of rest ( sakandt ). 

39 Here al-Qushayri means legalistic or intellectual types of knowledge. 

40 'Abd al-Rahman gives al-Zabidi among other sources for this hadith. 
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There is a covering over the eyes of outsiders so they will not see either by 
the “sight” ( basar ) of different kinds of knowledge or by the inner sight 
(1 basira ) of realities. And for them will be a mighty chastisement because of 
their supposing that they have something and their heedlessness of what 
they have been given in tribulation in the present ( fi l-hal) and the end 
( wa-l-ma’dl ), in their separation in the here and now (ft l J ajili furqatihi) 
and their burning in what is to come (waft l-ajil hurqatihi ). 41 



[2:8] And some people there are who say, “We believe in God and the last 
day”; but they are not believers. 

They stayed firm in their hypocrisy and persisted in deceiving the Muslims, 
so God tore off their veils by His saying, “but they are not believers” Thus 
it is said: 

Whoever adorns himself with something 
other than what is in him, 

the test exposes what 
he is only pretending. 42 

When their words were stripped of their meanings, the harm they 
received from them was greater than the benefit they had imagined in 
them, for God most high said, Verily, the hypocrites will be in the lowest 
level of the fire [4:145]. If it were not for their hypocrisy, their punishment 
would not have been increased. 

It is said that when they lacked true sincerity in their states (sidq 
al-ahwal), the correct words (sidq al-aqwal) were of no benefit to them. God 
most high said, “God bears witness that the hypocrites truly are liars” [63:1] 
for they used to say, “We bear witness that you are indeed the Messenger 
of God.” In a similar way, the one who outwardly declares what he has not 
yet realized will immediately be exposed before the masters of realization. 
It has been said: 

O you who claim 
love for Sulayma 


41 The translation of this sentence follows MSS Kii7, fol. 5b and Yioi, fol. 7b. 

42 Mustafa traces this verse to Abu ‘Amr b. al- Ala' (Mustafa, no. 6, p. 120). 
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You have nothing from her, 
not even nail clippings. 

You are only like a wdw 43 
in [your] love for her 

attached in spelling 

in the wrong place to ‘Amr. 44 
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[2:9] They would deceive God and the believers; and they only deceive them¬ 
selves; and they are not aware. 

The harm of their deception and the punishment for it comes back to 
themselves, so it is as if they have deceived themselves in actuality, for they 
devalue and belittle themselves. No one suffered the harm of their actions 
but themselves—they cut off their own lifeblood. When there is one who 
knows the true nature of things, the one who desires to deceive him only 
deceives himself. 

The allusion in this verse is to the one who has forgotten [God’s] prior 
kindness. He says, “mine, through me, from me and I,” 45 slandering in 
his delusion and conjecture [what should be] “Yours, through You, from 
You, and You.” This delusion is the most difficult of punishments because 
he sees a mirage ( sarab ) and thinks it is drink ( sharab) until he comes to it 
and finds it to be nothing, and he finds God there, who pays him his account 
in full [24:39]. 




43 A letter of the Arabic alphabet. 

44 The letter wdw is added in spelling to the name ‘Amr to distinguish it from the name 
‘Umar, but it is not pronounced. Mustafa traces these lines to Abu Nuwas’s Dlwdn (no. 
7 , P- 59 )- 

45 As Basyuni points out in a footnote, this sentence echoes one in the “Section on unity” 
(Bab al-tawhid) in al-Qushayri’s Risala, 2:587. 
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[2:10] In their hearts is a sickness; and God has increased their sickness; and 
there awaits them a painful chastisement because they used to lie. 

In the hearts of the hypocrites is the sickness of making partners [with 
God] (shirk ) 46 and God increases their sickness in their imagining that 
they have been saved by deceiving the Muslims. The pain of their grievous 
punishment will reach them in the end. The allusion pertains to whoever 
has confused his ultimate objective (qasd) with his worldly concerns ( hazz) 
and mixed his spiritual desire ( irada) with his whims (hawa), taking one 
step forward with spiritual desire and one step backward with worldly con¬ 
cerns, and following the lower self. He is neither a sincere seeker (murid) 
nor permanently neglectful. 47 If the hypocrites had been sincere in their 
beliefs, they would have been safe from the punishment in the hereafter 
just as they were safe from paying th ejizya tax and the like in this world in 
the manner of polytheists and dhimmis . 48 Similarly, if the seeker (murid) 
had been sincere in his spiritual desire, he would have reached out in his 
heart to the realities of the communion [of lovers] and the blessings of 
sincerity would have reached him and he [would have] attained what he 
desired. But his state is as it has been said: 

We have not been firm 

but justice will be firm with us without bending. 

If we had been sincere (khalasna), 

we would have been saved (takhallasna) from tribulation. 49 

There is a barrier between one whose worship has become weak and the 
degrees of the gardens (darajat al-jannat). There is a barrier between one 
whose spiritual desire has become weak and the intimate communications 
of nearness and whispered confidences (muwasalat al-qurb wa-l-mundjdt). 

As for those who rely on this world and follow [their] whims, their 
reliance on the abode of illusion is an illness of their hearts. The increase 
in their disease will increase as their greed increases. The more they find 


46 MS K117, fol. 5b has the word “doubt” (shakk) here rather than shirk, which is the word 
found in the Basyuni edition and MS Yioi, fol. 8a. 

47 The translation follows the word ghafil from MSS K117, fol. 5b and Y101, fol. 81 rather 
than the word “discerning” ( aqil ) from the Basyuni edition. 

48 Dhimmis refer to peoples of other revealed religions who were given a protected status 
provided they accepted the sovereignty of Muslim rule and paid th ejizya tax. 

49 This verse was not located in Mustafa. 
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something from [this world], the more their greed multiplies for what 
they have not found, hastening the punishment for them. Among [their] 
immediate punishments are the dissipation of their aims and then the loss 
of all pleasure in their lives. They are kept by [these punishments] from 
their Protector ( mawla ). There will be no enjoyment for them nor rest in 
what they have preferred when [they] follow their own whims. This is the 
requital for anyone who abandons the companionship of his Protector. It 
is said regarding this: 

She changed and we changed. 

Alas to anyone who 

has sought but did not find a 

replacement to let him forget. 50 

The allusion in [the words] the painful chastisement because they used 
to lie is to the grief on the Day of Unveiling when they see how those 
like them who were sincere ( sadaqu ) have arrived ( wasalu ) and they see 
themselves and how they have lost ( khasiru ). 


552 uii ijiis j?ji\ j iji-Jj S! $ j-j % 

d) Sf oj-aJUi ^ ^ ( 


[2:11] When it is said to them, “Do not [foment] corruption in the land,” they 
say, “We are only putting things right.” 

[2:12] Truly, they are the agents of corruption, but they perceive not. 

This alludes to the fact that when thoughts of warning came secretly to 
their hearts, calling them to right conduct, they followed self-indulgent 
interpretations ( rukhas al-ta'wil) and deceived themselves about that which 
bore witness to the hardness of their hearts. When they denied the proof 
of the Real in the thoughts that came to their hearts, God took the bless¬ 
ing away from their states and in its place gave them a deaf ear to the Real. 
Their affliction is in their resistance to the path ( tariqa ) and their loss of 
belief in it. 

Just as an apostate is a more intense enemy to Muslims, so the one who 


50 Mustafa corrects the problems he notes in this verse through reference to a very similar 
verse attributed to al-Mustazhir bi-Llah: tabaddalu wa-tabaddalna wa-akhsarna man 
ibtagha badalan minna fa-lam yajid (Mustafa, no. 14, p. 47). Al-Qushayri cites this verse 
again in his commentary on Qur’an 3:116. 
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returns from spiritual desire ( irada) to the world and ordinary customs 
is the worst of people in rejecting this path, and the most distant from 
its followers. As the proverb goes, “Anyone who loses their stored grain 
to fire wishes the same for others.” According to the sincere among those 
[on the path], the help of those who have deserted the way of spiritual 
desire should not be accepted, just as the Messenger §§• did not accept the 
almsgiving ( zakat ) of 'I ha'laba. 51 

It is said that it is sufficient to expose those who lie by saying to such a 
person’s face, “You have lied.” When they said, “We are only putting things 
right” the Real Z'AlL showed them to be liars and He said, “Truly, they are 
the agents of corruption, but they perceive not” meaning “We are aware of 
them and have exposed them.” 
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[2:13] When it is said to them, “Believe as the people believe,” they say, “Shall 
we believe as fools believe?” Truly, they are the foolish ones, but they know not. 
Here the allusion is to the hypocrites who, when they were called to the 
Real, described the Muslims as foolish. Similarly, when the wealthy are 
commanded to renounce this world, they describe the people of right 
conduct as lazy and weak. They say the poor (fuqard ) have nothing because 
they have no wealth, no status, no comfort, and no livelihood. In truth, 
they [the wealthy] are the poor and they are those who are tested. They 
fall into ignominy out of fear of ignominy, and struggle with abasement 
out of fear of abasement. They construct castles ( qusur ) but live in tombs 
( qubur ). They adorn the cradle ( mahd ) but are wrapped in the grave ( lahd). 
They gallop in the fields of heedlessness ( ghafla ) but stumble in the wadis 
of grief ( hasra ). Soon they will come to know, but then their knowledge 
will not benefit them. Nothing will be of use to them. 


51 The reference is to Thadaba b. Hatib al-Ansari 1 -Awsi. The story can be found in Tafsir 
al-Jalalayn, trans. Hamza, in the commentary on 9:75-77. He was a man who asked 
the Prophet to pray on his behalf for wealth, which he promised he would use to help 
those in need. The Prophet prayed for him and he became wealthy but he reneged on 
his promise. Some time later, he came to Muhammad and wanted to pay the alms 
tax (zakat) but the Prophet said that God had forbidden him to accept it from him, 
whereupon he began to throw earth on his head in remorse. 
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When the dust clears 
you will see 

whether a horse or a donkey 
is beneath you. 52 



[2:14] When they meet those who believe, they say, “We believe”; but when 
they go apart to their devils they say, “We are with you; we were only mocking.” 

[2:15] God [Himself] mocks them, leaving them in their insolence, bewildered. 
The hypocrites wanted to maintain their relations with disbelievers while 
associating with Muslims, so when they appeared before Muslims they 
said, “We are with you ” and when they were alone with those like them 
among the disbelievers, they voiced their loyalty to them. They wanted 
to have relationships with both sides but they were excluded from both. 
God most high said, “Wavering, all the time—not to these, neither to those” 
[4:143]. Similarly, anyone who wants to combine the path of spiritual desire 
(irada) with [one’s habitual behavior] with ordinary people ( ahl al J ada) 
[should know that] this cannot be done since the two opposites cannot be 
combined. “The servant who has contracted with his master to be freed is 
still a servant until the last dirham [is paid].” When night draws nigh, day 
slips away. Anyone who has a hodgepodge ( khalit ) in every corner ( nahiyya) 
and a heart bound (rabit) in every nook (zawiyya) is headed for disaster. 
First one group and then another take turns dwelling in his heart, so that 
it is forever ruined. 53 There is no pleasure for him in life nor does he truly 
possess any provision 54 from his heart. The one who spoke for them said: 

I see you as someone left over 

from the people of Moses 


52 Mustafa traces this verse to Badf al-Zaman al-Hamadhani (Mustafa, no. 8, p. 59). 

53 The translation follows MSS K117, fol. 6b and Yioi, fol. 9a. 

54 The translation follows MSS K117, fol. 6b and Y101, fol. 9a with the word “weight” (warn) 
rather than “provision” (rizq), as found in the Basyuni edition. 
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for they do not wait 
patiently for food. 55 

When the hypocrites said, “we were only mocking” God most high said, 
“God [Himself] mocks them” that is, He requites them for their mocking. 
Similarly when people put the reins in the hands of carnal desires, they 
are lured into the wadis of separation. Their feet are not firmly planted in 
a place, so they wander in the labyrinth of absence. Just as he leaves the 
hypocrites in their insolence, bewildered, he prolongs the period [in which 
they dwell with] their confused hopes. So when the times of their deaths 
draw nigh, their hopes are at their highest, while their actions are at their 
lowest. That is the requital for what they did and the noxious result of what 
they produced. The beautification of their ugly acts in their eyes is the 
worst of their punishments, and their being content with their listlessness 
is their greatest misfortune. 



[2:16] Those are they who have bought error for guidance; so their commerce 
has not profited them; nor are they guided. 

This alludes to those who have neglected what is due ( huquq ) by remain¬ 
ing in the familiar territories of worldly fortunes ( huzuz ). [They] have lost 
their bargain, so their commerce has not profited them. Those who are 
content with this world over the next are in manifest loss. Those who prefer 
this world or the next over the Real have the most intense loss. Although 
the one who suffers the loss of [the gardens] of bliss will come up short, 
the one who is afflicted with distance from intimate conversation and the 
disengagement of his heart from his Protector, the one who remains in 
the captivity of carnal desires with no messenger [reaching] his heart, the 
one without attainment for his spirit, without intimate conversation with 
Him, without approach to Him, without the witnessing [of Him] in his 
innermost self—this is the one who [truly] suffers and is afflicted. If even a 
moment slips away, his Lord has slipped away. Moments have no substitutes 
or alternates. Thus someone said: 


55 Mustafa traces this verse to Abu Nuwas in several works, including his Diwan (Mustafa, 
no. 3, p. 103). The poem refers indirectly to Qur’an 2:61. 
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You were the pupil 
of my eye. 

[The organ] by which I see 
wept for you. 

Anyone who has a will after you, 
let him die, 

for I used to be 
a guard over you. 56 
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[2:17] Their likeness is as the likeness of one who kindled afire, and when it 
illumined [the area] all about him God took away their light and left them 
in darkness, unable to see, 

The similitude God strikes here for hypocrites is that of someone who 
kindles a fire in the beginning of the night, then the fire is extinguished 
and he is left in the darkness. Similarly, something of the benefits of this 
world appear to the hypocrites outwardly but then they are afflicted in the 
hereafter by the pain of the punishment. Or [it may be that] something of 
their affirmation ( iqrar ) flashes, but then they remain in the darkness of 
their denial ( inkar). 

The allusion in this verse is to one who has a beautiful beginning, trav¬ 
eling the path of spiritual desire (,tariq al-irada). He toils for a time and 
endures one difficulty after another. He then returns to this world before 
having reached the truth and reverts to the darknesses of human nature 
within him. His stem sprouted but did not bear fruit. His branch blossomed 
but did not ripen. He hastened the eclipse of listlessness over the moons 
of His presence. The hand of subjugation rejected him after the tongue 
of kindness beckoned him. His heart moved away from closeness and 
his lower self became full of rancor toward the seekers. He is as it is said: 

When passion settled in 57 

and we said we were happy, 


56 Mustafa traces these lines to Ibrahim b. al-'Abbas b. al-Sul, as well as others. It is a 
lamentation for a lost son (Mustafa, no. 9, pp. 59-60). 

57 The translation follows the verb “settled in” ( qarra ) rather than “was complete” ( tamma ) 
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we thought we were secure 
from growing apart. 

Division sent its messengers 
in secret 

and destroyed what we had brought together 
in our union . 58 

The allusion in this verse also pertains to one who grasps [only] the 
lowest level of comprehension but makes claims far above what he [knows]. 
When the ongoing increase 59 he possesses in his states is cut off, he remains 
in the darkness of his claims. 

There is also [an allusion to] the one who relies on the rubble and glitter 
of this world. When [his] states become like a well-trodden road, helped 
along by hope and rising expectation, death appears as an ambush of the 
divine ruse. He leaves everything ( yatruk al-kull) but carries the burden 
forth ( yahmil al-kall). 
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[2:18] deaf, dumb, blind, they shall not return 

Deaf to hearing the calls of the Real with the ears of their hearts, dumb to 
whispered conversation with the Real with the tongue of their innermost 
selves, blind to witnessing the flow of decreed events with the eyes of their 
faculties of insight. They shall not return from their persistent shameless¬ 
ness nor can they be deterred from their wholehearted embrace of errors. 

It is said deaf to hearing through the Real, dumb to speaking through 
the Real, blind to studying creation through the Real. There was no pre¬ 
determination for them to desist ( iqla c ), and no allotment to help them by 
means of being deterred ( irtidal ). 
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as found in MSS K117, fol. 6b and Y101, fol. 9a. 

58 Mustafa states that he was unable to trace this verse to any other source (Mustafa, no. 
4, p. 111). 

59 There is a blank in the Basyuni edition which has been filled in with the word madda 
from MSS K117, fol. 6b and Y101, fol. 9b. 
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[2:19] Or as a cloudburst out of the heaven in which is darkness, and thunder, 
and lightning—they put their fingers in their ears against the thunderclaps, 
cautious of death; and God encompasses the disbelievers. 

The meaning of His saying, “Or,” is that He gives either one of these two 
similitudes for [the hypocrites]. He compares the Qur'an to rain descend¬ 
ing from the heaven and compares the promises and threats in the Qur'an 
to the thunder and lightning in the rain. He compares their seeking refuge 
to [the ways they] flee from hearing the Qur'an, distance themselves from 
attentiveness, and neglect to try to gain insight, to those who put their 
fingers in their ears against hearing the sounds of thunder. 60 Similarly, the 
allusion is to the heedless, when the admonitions of those who admonish 
reach their ears, or the lights of felicity shine on their hearts. If they would 
desist from their blind heedlessness, they would be happy. But they keep 
each other distracted by false hopes and have resolved upon their corrupt 
path. They make weak excuses and swear by God, “Had we been able, we 
would have gone forth with you,” destroying their souls [9:42] and they bring 
about their destruction by their own hands. 

Truly when the noble one 
gives you his love, 

he veils the ugly 

and brings the beautiful to light. 

Similarly, when the one who is tired 
wants to break things off, 

he becomes weary of being together 
and says, “That was that.” 61 




60 There is a line of text missing in Basyuni which has been completed from MSS K117, 
fol. 7a and Y101, fol. 9b. 

61 Mustafa found these lines in Muhadarat al-udaba' but without attribution (Mustafa, 
no. 5, p. 112). 
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[2:20] The lightning well-nigh snatches away their sight; whensoever it gives 
them light, they walk in it; and when the darkness is over them; they stop; 
had God willed, He would have taken away their hearing and sight; Truly, 
God has power over all things. 

Part of the similitude of the hypocrites—as also the heedless—is that when 
they are present at public sermons, or their hearts incline to gentleness, or 
some terror overwhelms them, their states move closer to repentance and 
their longing to turn [to God] becomes stronger. But when they revert to 
their own planning 62 and seek counsel from those close to them, their fam¬ 
ily and offspring urge them to return to their world. They offer their advice, 
frightening them with weakness and dependency, so that their resolve 
becomes weak, their spiritual desire ( irada ) declines and they become as 
it is said: 

Whenever he repents 
he returns to his ignorance, 

just as the one who is feeble 
suffers a relapse. 63 

He said, “had God willed, He would have taken away their hearing and 
sight” meaning the outward hearing and seeing of the hypocrites as well 
as their being deaf and blind inwardly. The same [is true] for the heedless 
and those who are content with the external aspects of Islam—God most 
high has the power to negate the positive outcome ( tawftq ) of their practice 
of outward acts of obedience ( zahir al-ta cit), just as He has the power to 
negate the realization ( tahqiq ) of what they have discovered from the most 
felicitous states {safcT al-halat). 



62 Basyuni has the word “contemplation” (tadabbur) here, but the word “planning” ( tadblr) 
from MSS K117, fol. 7a and Y101, fol. 9b makes more sense. Al-Qushayri frequently uses 
the word tadblr to describe the error individuals make when they imagine that they 
can direct the events in their lives. 

63 Al-Qushayri also cites this verse in his commentary on Qur’an 4:81. Mustafa traces the 
verse to Salih b. l Abd al-Quddus and adds another line: The shaykh does not abandon 
his morals until he is hidden in the earth of his tomb (Mustafa, no. 8, p. 73). 
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[2:21] O people, worship your Lord who created you and those that were before 
you, so that you may be fearful. 

Worship ( Hbada ) is becoming harmonious ( muwafaqa ) with the command 
and it is pouring all energy into requests for realization ( tahqiq ) of the 
unseen. The declaration of oneness ( tawhia !) enters one through the heart, 
disengagement ( tajrid ) [enters] through the innermost self, becoming 
single-minded ( tafrid ) [comes] through intention ( qasd ), and humility 
[comes] through the self. Surrender ( istislam ) is to the decree ( hukm ). 

It is said, “worship Him” by renouncing prohibited things, persevering 
in performing acts of obedience, welcoming obligatory acts with humility 
and lowliness, and avoiding detours through the waystations of laziness 
and indifference. 

His saying “so that you may be fearful” is to bring the command closer 
to them and to make it easier. By the word “may” He keeps them at the 
bounds of fear and hope. 

The real meaning of “fear of God” ( taqwa ) is protecting oneself through 
conformity [to God’s command ] 64 from the threats of punishment. 




[2:22] He who assigned to you the earth for a couch and heaven for an edifice; 
and sent down from the heaven water, wherewith He brought forth fruits for 
your provision; so set not up compeers to God, while you know. 

He is made known to them by the mention of the favors He has granted 
in the creation of the heaven for them as a roof raised (saqf marju ), the 
establishment of the earth for them as a couch laid out (farsh mawduf, and 


64 The translation follows MSS K117, fol. 7a and Y101, fol. 10a in the words bi-l-wifdq, which 
echo the use of the word from the same root muwafaqa in the first paragraph of this 
section. Basyuni has wa-l-wafcC and added bi-l-tffa to correct the meaning. His reading, 
however, is also plausible as he demonstrates in a footnote comparing this sentence to 
a similar passage in the Risala. 
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the bringing forth of plants by the rain for them as a provision gathered 
(rizq majmu ). It is said that He freed them from any obligation to simula¬ 
cra ( amthal ) by eliminating for them any necessary cause ( ilia ). 65 So the 
heaven is sufficient for them as a covering, the earth as a bed, the permis¬ 
sible things as provision, obedience as a trade, worship as an occupation, 
remembrance as an intimate friend, and the Lord as a guardian —so set not 
up compeers with God and do not attach your hearts to others in seeking 
what you need. The Real H is One alone in creating, there is no originator 
other than Him. When you imagine anything in events beneficial or harm¬ 
ful, good or bad, as originating from a created thing, this is in actuality a 
kind of idolatry (shirk). 

While you know [refers to the fact] that it is not appropriate to raise the 
matter of your need with someone who has his own need. The attachment 
of one in need to another one in need and the reliance of the weak on the 
weak increases poverty and will not stop harm from taking place. 
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[2:23] And if you are in doubt concerning what We have revealed to Our 
servant, then bring a sura like it; and call your witnesses besides God if you 
are truthful. 

[2:24] And if you do not and you will not, then fear the fire, whose fuel is 
men and stones, prepared for disbelievers. 


65 As al-Qushayri says in one of his theological works, “There is no cause ( ‘ilia ) for His 
action (let Him be praised), wherefore one does not use the expression ‘why did He act,’ 
since if there was a cause for His action and it was eternal, it would entail the eternity 
of its effect and this is impossible; and if it were temporally contingent, it would have 
another cause unto infinity and this is impossible, while if the cause needs no cause, 
the rest of contingent entities have no need of a cause” (Richard Frank, “Two Short 
Dogmatic Works of Abu 1 -Qasim al-Qushayri: Second Part: Edition and Translation 
of ‘ al-Fusulft l-usuV” in Philosophy, Theology and Mysticism in Medieval Islam, vol. 1: 
Texts and Studies on the Development and History of Kaldm (Burlington, VT: Ashgate, 
2005), ch. XV, p. 78). 
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He covered the eyes of outsiders so that they did not see His beloved 66 §§• 
and they wandered in the wadis of conjecture because they had lost the 
light of solicitude. When the Messenger brought signs to them and made 
miracles appear, it only increased their doubts and suspicions. This is the 
way of those who have turned away from the Real kiidL. The illumination 
of proofs only increases their blindness to the truth. God most high said, 
But signs and warners do not avail a folk who will not believe [10:101]. In 
order to bring them to admit the proof, He informed them of their inabil¬ 
ity to compete with the miracle He gave them in the Qur'an, [a miracle] 
which was triumphant over humankind from the first to the last. He made 
them acknowledge 67 that even if they were to make common cause among 
themselves and strengthen themselves with others like them, and exert their 
utmost efforts and stratagems, they would not be able to bring a sura like 
any sura of the Qur'an. He said, “If you do not ” and then stated that they 
could not and would not do it, for He said, “and you will not” It is as if 
He said, “Look to yourselves and be wary of the idolatry that leads to the 
punishment of the fire whose fuel is men and stones” If stones, with all 
their hardness, cannot withstand this fire, how can men with their weakness 
bear it? When the hearts of the believers became terribly concerned from 
hearing mention of the fire, He strengthened them and said, “prepared for 
disbelievers” In that is good news for the believers. This is the way of the 
Real kUGi. When He causes fear in His enemies, he brings glad tidings to 
His friends. 

Just as the deception of the disbelievers vanishes when it encounters the 
miracles of the prophets ft, similarly the claims of the confused disappear 
when the lights of the truthful appear. The mark of the one who makes false 
claims is the return of driving cries (ruju al-zajr ) 68 to the heart. The mark 
of the one with truthful intent is the occurrence of the [divine] subjuga¬ 
tion ( wuqu c al-qahr) of the heart. It is a rare individual who can separate 
and distinguish between [these two types of occurrences in the heart]. 69 

66 That is, the Prophet Muhammad. 

67 The translation follows the words qarrara c alayhim found in MSS K117, fol. 7b and Y101, 
fol. 10a rather than the words qaddara c alayhim in the Basyuni edition. 

68 Al-Qushayri uses the words zajr (verbal noun) and zawajir (plural of the active par¬ 
ticiple zajira) to refer to calls to forbidden or unseemly actions, as he indicates in his 
commentary on Qur’an 37:2: and by the drivers driving (fa-l-zajirati zajran). One of the 
meanings of the word zajr is the crying out to animals in a loud way to urge them to 
hold back or move onwards more quickly (Lane, Arabic-English Lexicon, 1:1216). See 
also al-Qushayri’s commentary on Qur’an 2:269 for a similar comparison of God’s 
subjugation of the heart versus its yielding to the driving cries of other forces. 

69 See al-Qushayri’s discussion of how thoughts and suggestions come from differ¬ 
ent sources (the lower self, Satan, angels, and the Real) in the section on “Thoughts” 
(Khawatir), Risala, 1:242. 
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[2:25] And give glad tidings to those who believe and perform righteous deeds 
that theirs shall be gardens underneath which rivers run 
The glad tidings of the gardens are included to inform [us] of the blessings 
that await the general body of believers, according to the description which 
is explained in the tafsir literature. In addition to these blessings, [the verse] 
alludes to the glad tidings for the elite—immediate blessings that God has 
granted to them specifically. That which is to come is the gardens of the 
reward ( mathwaba ) while these are the gardens of nearness ( qurba ). Those 
[for believers] are the meadows of recreation ( nuzha ) while these [for the 
elite] are the meadows of intimacy ( zulfa ). Those are the gardens of favors 
(1 afdal ) while these are the gardens of communion ( wisal ). Those are the 
raising of degrees ( darajat ) while these are the refreshment of intimate 
conversation ( munajat). That is the matter of His generosity ( jud ) while this 
is independence 70 through His existence ( wujud ). That is the refreshment 
of mortal beings ( abshar ) while this is the promenade of the innermost 
selves ( asrar ). That is the kindness of giving to the external forms ( zawahir) 
while this is the unveiling of the covering from the innermost secrets of 
hearts ( saraHr). That is the kindness of His gifts and favors ( wa-tilka lutfu 
nawalihi wa-afdalihi ) while this is the unveiling of His Beauty and Majesty 
(wa-hadhihi kashfu jamalihi wa-jalalihi). 



[2:25] whensoever they are provided with fruits therefrom, they shall say, “This 
is what we were provided with before”; they shall be given it in perfect sem¬ 
blance; and therefor them shall be spouses purified; therein they shall abide. 
The blessings of the people of the garden will be renewed for them in every 


70 The translation follows the word “independence” ( istiqldl ) found in MSS K117, fol. 7b 
and Y101, fol. 10b rather than ishtfal from the Basyuni edition. Presumably, al-Qushayri 
means independence from everything other than God. See his commentary on Qur’an 
3:148 where he speaks of the independence of the innermost self through God’s 
existence. 
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moment. They will think that the second [blessings] will be like the first, 
but when they taste it they will find it beyond what came first. Similarly 
the states of the innermost consciousnesses of the people of realities are 
forever rising. When one of them has risen from one place, he imagines 
that what he will meet in this [new] breath will be like what came previ¬ 
ously. When he tastes it, he finds it more than that many times over, just as 
the one who spoke for them said: 

From your love, 

I kept stopping at a waystation. 

The bewilderment of the deepest hearts 
does not stop. 71 


Q, 

liili U_s 


[2:26] God is not ashamed to strike a similitude even of a gnat, or anything 
above it. 

For God most high, being ashamed would mean the relinquishment ( tark) 
[of His free agency]. When He describes Himself as being ashamed of 
something, it means He does not do that, and when it is said, “He is not 
ashamed,” it means He does not mind doing that. 

Creation, in relation to the existence of the Real, is in actuality less than a 
speck of dust in the air {haba’fi hawa?) because this is the perishing of one 
limited thing in another. Therefore the two—the throne and the gnat—are 
the same in His power. The creation of the throne is not too troublesome 
or difficult for Him and the creation of the gnat is not too insignificant 
or easy for him. He is too holy to be attached to difficulty or ease. 
Since the matter can be described in this way, He is not ashamed to strike 
a similitude of the gnat, just as He is not ashamed to strike a similitude of 
the throne and what is below it. 

It is said that one aspect of the similitude of the gnat is the fact that 
when it is hungry, it becomes strong 72 and flies, but once it is satiated it 
splits open and dies. Similarly, Surely mankind goes too far, for he thinks 
himself self-sufficient [96:6-7]. 

71 Mustafa states that Abu 1 -Husayn al-Nuri was said to have passed away upon hearing 
this verse. He gives several works by al-Qushayri and others in which it is quoted 
(Mustafa, no. 35, pp. 99-100). 

72 The word qawiyat in MSS K117, fol. 7b and Y101, fol. 10b corrects the error in the Basyuni 
text. 
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It is said that or anything above it means a [larger] flying insect ( dhubab). 
[Here] one aspect of the allusion is the insolence of the fly, in that it keeps 
returning no matter how much it is driven away. If that [quality] were 
to be in the lion, no human being would be safe from him. But when He 
created power in the lion, He created in him an aversion to humankind. 
When He created insolence in the fly, He created weakness in him, calling 
attention through this to the perfection of His wisdom and the effective¬ 
ness of His power. 
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[2:26] as for the believers, they know it is the truth from their Lord; but as 
for the disbelievers, they say, “What did God desire by this as a similitude?” 
As for those for whose eyes of inner consciousness have been opened, they 
do not look to others or to traces or effects ( athar ) unless it is to take heed 
( ftibar ) 73 or to increase the effectiveness of the faculty of insight ( ibtisar). 
But for those whose eyes are like a drunken mans 74 by virtue of their heed¬ 
lessness, similitudes only increase their ignorance and doubt. 75 
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[2:26] Thereby, He leads many astray and thereby guides many; and thereby 
He leads none astray but the wicked. 

This Book is a healing and mercy for some people and a trial and misfortune 
for others. Those who acknowledged Him on the Day of the Covenant 
by the lights of [divine] assistance when they heard His words, Am I not 


73 The root of the noun ftibar is c -b-r, which means “to cross over.” Al-Qushayri uses the 
word ftibdr here to indicate “taking heed” in the sense of the study of created things 
as indicators of hidden realities—in other words, the “crossing over” from viewing one 
level of reality to another. Qur’an 59:2 says, So take heed (i'tabiru), Oyou who have eyes! 

74 A reference to Qur’an 15:14-15. Sukkirat al-absdr can mean the blurry vision of a drunk¬ 
ard but also carries the connotation of being bewitched: And even if We were to open 
for them a gate from the heaven, and they were to continue ascending through it, they 
would say, “It is merely that our eyes have been dazzled. Nay, we are a folk bewitched!” 

75 Here the translation follows MSS K117, fol. 8a and Y101,11a, omitting the word “fetters” 
(ankal) found in the Basyuni edition. 
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your Lord? [7:172] remembered, at the time of the arrival of the intermedi- 
ary fU, 76 the primordial nature of His promise and the precedence of His 
love, so they increased greatly in their insight. [But] those whom He marked 
with the ignominy of separation and [those whom He] made speak that 
day about the reckoning and the terror only increased their denials when 
the prophetic call arrived. The one with true proofs would not be hidden 
from them today if they had not already strayed. Because of that, God most 
high said, and thereby He leads none astray but the wicked. 



[2:27] Those who break the covenant with God after its solemn binding, and 
who cut what God has commanded to be joined; and who do corruption in 
the land—they shall be the losers. 

In this, the allusion is to the state of one who has traveled the way of spiri¬ 
tual desire ( irada ), then returned to what ordinary people have. Although 
he claimed to be willing to abandon his lower self, he proved insincere when 
things became serious. He gave up allusions to reality ( isharat al-haqiqa ) 77 
for concessions to the sharfa (rukhas al-sharfa). Just as the return of one 
who travels the way with his [outward] self ( nafs ) is not praiseworthy so 
long as a dirham remains in his bag, so the return of one who seeks with 
his heart (qalb) is not pleasing so long as a breath ( nafas ) remains in his 
spirit ( ruh ): 

Verily those who have died 
to the religion of whims 

find the decree of death 
a sweet watering place. 78 

And who cut what God has commanded to be joined: The cords of the 
Real are joined through the cutting of the cords with creation. The joining 
of what belongs to Him is not completed without cutting what belongs to 
you. When the matter is the reverse, it is the opposite. 

Among that which the servant has been commanded to join is the 

76 That is, the Prophet Muhammad fH. 

77 Here the translation follows the use of the plural isharat in MSS K117, fol. 8a and Y101, 
fol. 11a. 

78 Mustafa states that this verse is attributed to ‘Amr b. Qinan (?) (Mustafa, no. 2, p. 92). 
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protection of the sacred relationship 79 of the people of this path. One 
expends sincere concern to achieve [this joining], rather than offering 
favors. [The servants’ outward] efforts of concern are dedicated ( mawqufa ) 
to connecting the cords of this path and arranging its conditions, while their 
hearts are directed ( masrufa ) in expectation of the guardianship of God 
most high for His people. The corruption of this path in the land [happens] 
when [elders on the path] do not pay attention to the small details of the 
affairs [of those less advanced on the path]. They make themselves too busy 
to guide an aspirant (murid) with their words and too busy to sharpen the 
aim of a seeker ( qasid ) with their concerned efforts. This is some of what 
they neglect that displeases the Real 

Part of breaching the covenant [happens] when your innermost self 
turns away from witnessing Him for even a moment. Part of the cutting 
off of what you have been commanded to join [takes place] when even 
a breath appears of your worldly concerns at any moment [causing you 
to not] uphold His right. Part of your corruption in the land is any hour 
which passes you in which you do not see Him. Surely that is the manifest 
loss, the grave trial, and the vast calamity. 



[2:28] How do you disbelieve in God, when you were dead, and He gave you 
life; then He shall make you dead, then He shall give you life, then to Him 
you shall be returned! 

These are words to provoke astonishment and gravity in the servant—with 
the signs that have been made clear, his heart should not incline to disbelief. 

It is said that He makes Himself known to creation by the glimmers of 
His proofs and the flashes of His signs. 80 He said, When you were dead, 
meaning a drop of sperm, its parts all the same, and He gave you life as a 
human being with some of the parts of the sperm designated to be bone, 


79 The word translated here as “sacred relationship” is dhimam. The word suggests a pact 
of protection of others with regard to their rights, security, and honor. Lane describes 
it as “a thing that should be sacred, or inviolable; or which one is under an obligation 
to reverence, respect, or honour, and defend” (Lane, Arabic-English Lexicon, 1:976). 

80 In the section on “Glimmers, gleams of the rising, and flashes” (al-Lawa 3 ih wa-l-tawalf 
wa-l-lawamf), al-Qushayri describes the “glimmers” and “flashes” as precursors to the 

“suns of recognition” (Risala, 1:228). 
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some parts flesh, some parts hair, and some parts skin, etc. 

Then He shall make you dead in making you bones and fragments , 81 
then He shall give you life in raising you up after you were dead, then to 
Him you shall be returned, meaning to whatever He previously determined 
[for you] in happiness or misery. 

You were dead through your ignorance of Us, and He gave you life in 
your knowledge of Us, then He shall make you dead to what you have 
witnessed, then He shall give you life through Him in taking you from 
yourselves, then to Him you shall be returned, meaning [returned] to pre¬ 
serving the precepts of the law and carrying out what is due . 82 

It is said, you were dead because your lower selves remained and He 
gave you life through the annihilation of your lower selves, then He shall 
make you dead from witnessing [this annihilation], so that you will not pay 
heed to it and corrupt yourselves. Then He shall give you life by taking you 
from yourselves, then to Him you shall be returned by your being turned 
about in His grasp ||. 

It is said that He holds their states in check so that there is no perpetual 
life and no complete annihilation. The more they 83 say, “this is life”—while 
they are thus—the more He turns them and annihilates them. Whenever 
they become annihilated, He affirms them and gives them subsistence, so 
they are forever between negation and affirmation, between subsistence 
and annihilation, and between wakefulness and erasure . 84 His way is like 
this with them. 



[2:29] He it is who created for you all that is in the earth; 

He made all created things subject to [human beings], meaning that they 
obtain benefit from [created things] in everything: [human beings] dwell 

81 A reference to Qur’an 17:49 and 17:98: And they say, “What, when we are hones and 
fragments, shall we really be raised up in a new creation?” 

82 That is, the states you experience will not keep you from following the precepts of the 
religious law. 

83 Nothing in al-Qushayri’s text directly indicates who is meant in this paragraph. But 
he is clearly talking about those rare individuals who experience the more advanced 
states on the path. 

84 Many of the terms in this paragraph are discussed in sections of al-Qushayri’s Risala: 
“Annihilation and subsistence” (Fana’ wa-l-baqa’), 1:211-213; “Wakefulness and drunk¬ 
enness” (al-Sahw wa-l-sukr), 1:217-219; “Effacement and affirmation” (al-Mahw wa- 1 - 
ithbat), 1:222-223. 
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on the earth, live under the sky, are guided by the stars, and benefit in one 
way or another from every created thing. Furthermore, [if human beings] 
were to reflect upon any perceived thing or effect fayn wa-athar), they 
would recognize the perfection of His power and the appearance of His 
lordship in [that thing or effect]. 

It is said that He has paved the way of knowing for them and awakened 
them to the ways of beautiful behavior. Moreover He taught them the 
most sublime aspiration inasmuch as He claimed their works and states 
for Himself alone, for He said, Do not prostrate to the sun and moon [41:37]. 



[2:29] then He turned (istawa) to heaven and leveled the seven heavens and 


He has knowledge of all things. 

The things that have been brought into existence ( akwan ) are laid out in 
a uniform way ( istawat ) by His power; it is not that the Real kiktd in His 
Essence sat Himself down ( istawa ) on any created thing. 85 How could 
that be! Unicity ( ahadiyya ) and Self-Sufficiency ( samadiyya ) are His real¬ 
ity. What some have imagined regarding the possibility of Him being in a 
specific place is absurd since one “sits” in a place but the Real kUdl in His 
Essence does not sit in any place. 



[2:30] And when your Lord said to the angels, “I am appointing on earth a 
viceregent,” they said, “What, will You appoint therein one who will do cor¬ 
ruption therein and shed blood, while we glorify You with praise and sanctify 
You?”; He said, “Assuredly, I know what you know not.” 


85 Istawa has all of the meanings referred to in this verse and al-Qushayri’s commentary: 
to turn toward something (in a straight way, like an arrow); to become level or uniform, 
or to sit oneself down on something (in a firm and steady way). 
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This is the beginning of the disclosure of His secret regarding Adam and 
his progeny. He commanded that clay be extracted from every patch of 
ground and then commanded that it be left to ferment for forty mornings. 
Every one of the angels was full of amazement: “What is the property 
( hukm) 86 of this clay?” When He assembled [Adam’s] form, they had never 
seen anything like it in marvelous craftsmanship and astonishing wisdom. 
So when He said, “I am appointing on earth... ,” conjectures were thrown 
about, hearts were scattered, and accusations were made. It was just as 
[the poet] said: 

How often I have seen 
someone beautiful 

but among mortals my choice 
has fallen upon you. 87 

It is said that God H created all the things He created, but did not say 
about any of them what He said about Adam, when He said, “I am appoint¬ 
ing on earth a viceregent The external sense of these words resembles 
mutual consultation, if it were to be [part of a conversation] among cre¬ 
ated beings. The Real % created the gardens with what is in them and the 
throne with what it has in well-ordered parts and perfect forms, but He 
did not say, “I am creating a throne or a garden or an angel.” Yet He said 
of Adam, “I am appointing on earth a viceregent as a way of conferring 
honor and distinction. 

The words of the angels, “What, will You appoint therein one who will 
do corruption therein?” were not an objection to the divine decree but 
rather a way of seeking to understand it. To interpret the expression in such 
a way as to absolve the angels of any blame is more fitting, since they are 
sinless. God most high said [in reference to the angels, that they are those], 
Who do not disobey God in what He commands them [66:6]. 

Others have said that in this speech the Real revealed the hidden 
haughtiness of [the angels’] obedience and the attention they paid to their 
own acts in their hearts. They spoke openly about the hidden affairs of 

86 Al-Qushayri uses the word hukm to describe how God wisely judges and determines 
specific things, acts, and occurrences. As a legal term, it means how acts are categorized 
according to the sharCa. Al-Qushayri uses the word in this sense but also in a much 
broader sense to describe how God has determined the specific components and events 
of the universe with His wisdom (hikma). Depending on the context, in this translation 
hukm is translated as “property,” “precept,” “decision,” or “decree.” 

87 Mustafa traces a slightly different version of the verse to al-Sahib b. ‘Abbad [that is, Ibn 
c Abbad]; this version has the phrase li-shaqwati instead of “mortals” ( al-wara ). With 
this phrase, the verse reads, “but because of my misfortune my choice has fallen upon 
you” (Mustafa, no. 12, pp. 60-61). 
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their innermost selves in saying, “While we glorify You with praise Then, 
verily, the Real SiWUi informed them that the merit of knowledge is more 
perfect than the merit of action and that while they have the greater part 
and superiority in action Adam has the greater and more abundant part 
of knowledge. Hence his merit and rank were made apparent. 

It is said that the Real UAU did not say, “They will not do corruption 
therein and will not shed blood” 88 but rather, “Assuredly, I know what you 
know not regarding my pardon of them.” Its meaning is, “You know their 
disobedience but I know my pardon of them.” 89 

It is also said that in [the angels’ mention of their] glorification, there 
is the disclosure of their act and the publicizing of their special qualities 
and merit, whereas in His pardoning of the disobedient among the chil¬ 
dren of Adam, there is the disclosure of His HWA generosity and mercy. 
The Real does not need the obedient acts of anyone. Indeed, if [the 
angels] are deserving of praise, and this is clear because of their glorifica¬ 
tion, [then] God, the Real XUdii 90 [is even more] worthy of praise because 
of [His] pardoning. 

It is said, “Assuredly, I know what you know not of the purity of the 
beliefs of the faithful among them in their love for Us and the maturity of 
their innermost hearts in preserving Our covenant, even if their outward 
selves are sullied by disobedience,” just as it is said: 

When the lover 

has committed a single sin, 

his good qualities 

produce a thousand intercessors. 91 

It is also said, “Assuredly, I know what you know not of My love for them. 
You disclose your states while I have hidden My secrets in them from them.” 
Regarding this [the poets] have recited: 

Those who defame 

have not diminished your rank 

with me, nor has 
the slander hurt you. 

88 Here the translation follows MSS K117, fol. 8b and Y101, fol. 12a in the use of the pronoun 
“they” rather than the pronoun “you” found in the Basyuni edition. 

89 This sentence has been added from MS K117, fol. 8b. 

90 The translation follows the word “the Real” ( haqq ) found in MSS Kii7, fol. 8b and Yior, 
fol. t2a rather than the word “Creator” ( khdliq) in the Basyuni edition. 

91 Mustafa located the verse in several sources but with no reliable attribution (Mustafa, 
no. 1, p. 76). 
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It is as if by criticizing you 

they have praised you 

in my sight, 

but they do not know. 92 

It is also said, “Assuredly, I know what you know not of the breaking of 
the hearts [of humankind], even though they have done ugly acts, and [I 
know of] the immoderation of your hearts in disclosing your glorification 
and sanctification. You [angels] are in the rank of harmony ( wifaq ), with 
the sinlessness of your acts, and the adornment of your glorification, while 
they [humankind] are disavowed by their own witnesses and are lowly in 
their hearts. Truly, because of the breaking of the hearts of servants there 
is a powerful protective pact ( dhimam ) with Us.” 

It is said, “What significance is there to your glorification if not for My 
grace?” And, “What harm is there in their sins when there is My pardon?” 

It is also said, “I clothed you with your obedience and clothed them with 
My mercy, so you are in the vest of your obedience and the garb of your 
sanctification and glorification, while they are enveloped in My pardon and 
veiled in My mercy. I have clothed them with the robe of My generosity 
and wrapped them in the cloak of My pardon.” 

It is said, “My protection from sin has made you felicitious, yet they have 
received My mercy. My protection to you from sin is connected to your 
existence while the relationship of My mercy to them is eternal.” 

It is said, “While your virtuous one ( muhsin ) may take precedence in 
sinlessness, their sinner ( mujram ) is drowned in mercy.” 

It is said. “Their reliance on Me purifies their states. It causes them to 
seek protection in the acknowledgment of ignorance, so [the servants] 
declare themselves free of different types of knowledge except to the degree 
granted them by the Real.” They said, “Glory be to you! We know not except 
what You have taught us” [2:32]. 



[2:31] And He taught Adam the names, all of them; then He presented them 


92 Mustafa attributes these verses to Abu Nuwas based on several sources, and to al-'Abbas 
b. al-Ahnaf based on another (Mustafa, no. 11, p. 28). 
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to the angels and said, “Now tell Me the names of these if you speak truly.” 
The general expression fumum) in His saying, names, necessarily implies 
comprehensiveness, 93 while the connection of this word to all of them 
indicates all-inclusiveness and verification [of the meaning of each]. 94 Just 
as He taught [Adam] the names of created things—all of them (according 
to what is articulated in the tafsir of Ibn c Abbas and others)—He also taught 
him the names of the Real But He only disclosed to [the angels] the 
locus He chose for knowledge of the names of created things and by that 
[disclosure] the measure of [Adams] superiority over them. As for [Adam’s] 
uniqueness in knowing His names SSUili, that was a secret of which no 
angel who is near ( malak muqarrab) 95 was aware. One who does not have 
a rank equal to Adam in knowing the names of created things—what hope 
could there be in his approaching the names of the Real and grasping the 
secrets of the unseen? Since being selected to know the names of created 
things makes it proper for the angels to prostrate before him, what is one 
to think about being selected to know the names of the Real &£i? What 
is owed to one who is honored with that? 

It is said that the special status of the angels is in [their] glorification 
and sanctification [of God]. These acts of obedience are appropriate for 
created beings, for surely obedience is the mark of servants, and servants 
alone. [On the other hand], knowledge, in general, is a kind of commenda¬ 
tion ( madh ) that is absolutely necessary in describing the Real one 

that is not appropriate for anything other than Him. Among the category 
of created beings, there is no one more perfect in honoring Him than the 
one who honors Him through His own explanation of His attributes. 

It is said that He honored [Adam] privately with what He taught him, 
and then explained His selection of him and His giving him precedence 
on the day of the public revealing [of Adam to the angels]. 

It is said [that in the words] then He presented them, the [word] “then” 
(thumma ) is a particle of extension or delay. [It might refer] to Adam, in 
which case it means He gave him time for that which had been estab¬ 
lished in his heart to recognize what became known to him by His truth. 
Then at the time [of the public revealing] He asked him about what he 
had recognized as true and [what he] knew with certainty. Or [the “then” 
might refer] to the angels when He said to them, in order to frighten them, 
Now tell Me. Because He had not presented the information to them, they 
were bewildered. Because He had presented it to Adam, he responded and 

93 In other words, “names” indicates a general but comprehensive category. 

94 That is, the knowledge given to Adam was not just a general overview of the names, 
rather it was exhaustive and detailed. 

95 The angels who are near (al-mala’ika al-muqarrabun) are mentioned in Qur’an 4:172. 
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gave information (ajaba wa-akhbara), spoke and was successful (nataqa 
wa-aflaha), and this was a manifestation of His prior solicitude in his affair. 

His words “if you speak truly” contain an allusion to the fact that [the 
angels] objected to the claim of special status, and the advantage and privi¬ 
lege conferred upon Adam, so He informed them that the preference ( fadl) 
is in the eternal ( qadim ) selection of [Adam], not in the offering ( taqdim ) 
of their glorification. The Real knew that their types of knowledge 
did not include knowledge of the names of created things, but then He 
charged them with saying what [the created things] were. This became the 
clearest of proofs that the affair was His affair and the decree His decree. 
To Him belongs the imposition of obligation ( taklif) on the one who is 
asked to obey. [This] is a reply to those who imagine that the decrees of 
the Real Sllddd are dependent on what the heedless deem to be good in their 
claims based on rational determinations. No, rather it belongs to Him to 
charge what He wills on whom He wills. The beautiful is what He decrees 
to be beautiful and the ugly is what He decrees to be ugly. 96 
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[2:32] They said, “Glory be to You! We know not except what You have taught 
us. Surely You are the Knower, Wise.” 

[The angels] offered praise before they made their apology and declared the 
truth of His judgment over any objection they might have. It means, “We 
have no knowledge of that which You have asked us about and there is no 
blame that can be directed to You for charging those who are incapable with 
something You know they cannot do. Surely You are the Knower, Wise, that 
is, what You do is true and sincere, there is none who can pass judgment 
over You, and there is no foolishness nor ugliness from You.” 
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96 Basyum adds a note saying that this is a reply to the Mu'tazila who judged divine actions 
by human intellectual standards. 
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[2:33] He said, “Adam, tell them their names”; And when he had told them 
their names, He said, “Did I not tell you that I know the unseen in the heav¬ 
ens and the earth? And I know what you reveal and what you were hiding.” 
Among the traces of the divine solicitude to Adam ft is that when He said 
to the angels, Now tell Me [2:31], they were seized with a fear of speaking, 
especially since He asked that they tell Him something that with their type 
of knowledge [they] did not comprehend. But because of the information 
Adam ft had, [God] directed him to inform [the angels], saying, “tell them 
their names” and Adam was not overly fearful of speaking to them. When 
Adam ft informed them of the names that they did not know [because of 
the type of knowledge they had], his merit became apparent to them, and 
He said, “Did I not tell you that I know the unseen in the heavens and the 
earth?” meaning “[I know] the different types of knowledge of creation 
which you do not.” “And I know what you reveal regarding [your] acts 
of obedience and [what you] hide in believing in [your] superiority over 
Adam ft.” 

When the Real wanted to choose Adam, He protected him, taught 
him, and showed him the effects of his care until [Adam] said what he 
said [about the names]. When He wanted to execute His decree ( hukm ) 
regarding him, He caused forgetfulness to enter him so that he forgot His 
covenant in the presence [of God] and transgressed His limit. God most 
high said, And We made a covenant with Adam before, but he forgot, and 
We did not find in him any constancy [20:115]. The moment favored by the 
[divine] solicitude promoted knowledge and goodness completely, while the 
moment in which the [divine] decree took effect returned him to the state 
of forgetfulness and disobedience. Thus are the decrees of the Real dUdi in 
what they make come and go. The worshiper is made lowly by His decree 
and He is the doer of what He desires [11:107, 85:16]. 

When they imagined [that they could] obtain preference for themselves 
by their glorification and sanctification, He informed them that the carpet 
of majesty is too holy to be adorned by the obedience of those who obey or 
to be defiled by the errors of [those who] stubbornly deny. Their returning 
to prostration before Adam made manifest [God’s] lack of need for the 
agreement ( wifaq ) or opposition ( khilaf) [of created beings]. 
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[2:34] And when We said to the angels, “Prostrate yourselves to Adam; so 
they prostrated themselves, except Iblls, who refused and disdained; and so 
he became one of the disbelievers.” 

The prostration was not a form of worship (Hbada) to [Adam], in and 
of himself, but rather a way of conforming ( muwafaqa ) to [God’s] 
command. It was as if their prostration to Adam was worship of God 
because it was by His command. It was a way of showing respect to Adam 
because He commanded them to, in order to honor his affair. So it is as 
if that was a kind of submission ( khuduf to [Adam], but one that should 
not be called worship because the true meaning of worship is the utmost 
submission ( nihayat al-khuduf and that is not appropriate toward anything 
but [God] 

It is said that He explained that His ISUUi sanctity is through His own 
majesty ( bi-jalalihi ), not through their acts ( la bi-af c dlihi), even though the 
adoption of the beautifying [acts] of their sanctification and glorification 
is credited to them. He who is exalted ( yajillu ) is the One who has exalted 
Himself ( ajallahu ) by His own exaltation ( ijlalihi ), not by their acts ( la 
bi-apalihi), and the One who is mighty ( yaHzzu ) is the One whose power 
has been made mighty ( alazzahu ) by His own might ( fzdzihi ). His power 
is exalted beyond the exaltation of created beings ( jalla c an ijlal al-khalq 
qudruhu) and His mention is magnified beyond the magnification of cre¬ 
ated beings ( c azza c an i c zaz al-khalq dhikruhu). 

His words, So they prostrated themselves, except Iblis [means Iblls] 
refused in his heart ( qalb ) and disdained to prostrate with his self ( nafs ). He 
was among [those who] disbelieved in [God’s] prior determination (hukm) 
and knowledge {Him). In the time period in which Iblis was emboldened 
by his obedience, he used to strut about in the vest of his conformity [to 
God’s command and decree]. [The angels] acknowledged his superior rank 
and believed in the worthiness of his distinction. His affair became, as [the 
poet] said: 

The lamp of communion 
was shining between us. 

A wind of separation blew on it 
and it was extinguished . 97 


97 Mustafa states that he was unable to locate this verse in any other source (Mustafa, no. 
5, p- 81). 
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[Iblls] used to consider himself deserving of the claim to superiority 
(;istijab al-khayriyya) and worthy of nearness and special status (istihqaq 
al-takhsis wa-l-khususiyya). 

He passed the night well 
and the world was peaceful. 

He woke up one day 
and times had changed' 98 

No prior obedience benefited him, no previous reply freed him, no 
intercession of any intercessor reached him, and no prior solicitude held 
him fast. When fate prevails over someone, toil does not benefit ( wa-man 
ghalabahu al-qada : la yanfa c ahu al-ana’). What originated from Adam was 
a human error (hafwatun bashariyya) so he experienced a singular mercy 
(:rahmatun ahadiyya). But Iblls experienced eternal misery (shaqwatun 
azaliyya) and succumbed to fate and destiny (qismatun wa-qadiyya). His 
hope was lost and his toil was in vain (khaba raja’uhu wa-dalla c ana'uhu ). 99 










[2:35] And We said, “Adam dwell and your wife in the garden and eat thereof 
with ease where you desire; but do not come near this tree lest you be evildoers .” 
[God] settled [Adam] in the garden but with his entry established the tree 
[by which he was] tested. If not for the prior decree, this blossoming tree 
would have been changed to a withered one, its greenery dried out, its 
existence forgotten, and Adam’s hand would not have reached for its leaves 
to piece them together [to clothe] himself, 100 and what happened to him 
would not have happened. If this tree had kept growing so that his hand 
could not reach it, all that confusion would not have occurred in his affair, 
but what had been predetermined appeared from the decree. There was no 
place better than the garden, no human being more intelligent than Adam, 
no better counselor than the suggestions of the Real to him. There was 
nothing unusual (la ghariba) prior to [Adam’s] doing what he did, and no 
resolve (la c azima) more powerful than his resolve. But divine power cannot 


98 Mustafa does not give any other references for this verse (Mustafa, no. 12, p. 28). 

99 Two lines have been transliterated here to give an example of the rhyming patterns 
throughout the paragraph. 

too A reference to Qur’an 7:22 and 20:121. 
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be contested and the decree cannot be opposed ( wa-lakinna al-qudrata la 
tukabara wa-l-hukma la yu c arada). 

It is said that when He said to him, “dwell and your wife in the Garden 
and eat thereof with ease,” [He] was alluding to the fact that it is natural for 
created beings to dwell comfortably with other created beings, and to want 
to seek worldly things. Alone, Adam ft had nothing but good and freedom 
from trial, but when one like him, his spouse, came, the fangs of sedition 
(anyab al-fitna ) appeared and the door to tribulation {bab al-mihna) was 
opened. When [Adam] dwelled together with Eve, he followed her in what 
she suggested to eat and what happened happened. Indeed it is said: 

There is an ancient disease 
in the children of Adam, 

which is the youthful passion 
of one human being for another. 101 

Whenever anything is prohibited to the son of Adam, his yearning to 
approach it increases. Everything was permitted to Adam ft in the gar¬ 
den—only one tree was prohibited. In what has been transmitted about 
this, there is no mention of his hand reaching out toward anything that 
was permitted to him. [Rather] he lost his patience and plunged into what 
was prohibited to him—this is the attribute of created beings. 

The information given relates to what happened after Adam’s entry 
into the garden, and in what led to his leaving it. When [God] said, I am 
appointing on earth a vicegerent [2:30], how could [Adam] have remained 
in the garden? 

It is said that Adam ft became the object of praise ( mahmud ) for the 
angels and the object of prostration ( masjud ) for all. On his head was the 
crown of communion ( wusla ), on his waist the belt of closeness ( qurba ), 
and on his neck the necklace of nearness ( zulfa ). There was no one above 
him in rank, no individual like him in high status. The call went out at every 
moment, continuously, for him, “O Adam, O Adam!” But before nightfall 
his clothes were stripped from him, his intimacy robbed, and the angels 
drove him out, violently, [and made him] leave without delay: 

I thought I was safe but He ordained for me 
a ruse from my place of security. 


101 Mustafa cites a slightly different version of this verse attributed to Ashja 1 al-Sulami 
(Mustafa, no. 6, p. 112). 
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Like this are those 

who think themselves safe from lovers. 102 

When Adam Sit lost his way, he did not remain but an hour and left with 
a thousand rebukes. It was as [the poet] said: 

The gifts of their youth belong to God. 

They set out in the morning 

like kings and returned at night 

like paupers. 103 

[God] prohibited [Adam] from approaching the tree by His command 
( bi-amrihi ), and from this cast him away by His compelling force ( bi-qah- 
rihi), and disguised him with His secret in him ( bi-sirrihi ). 
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[2:36] Then Satan caused them to slip therefrom and brought them out of 
what they were in 

He caused them to slip (azallahuma), that is, “he made them slip” 
(hamalahuma c ala l-zalla). In actuality nothing gave them free agency except 
the divine power and nothing turned them about except the divine decree. 
He brought them out of what they were in publicly with respect to rank and 
degree, but [secretly] their standing only increased in nobility and worth 
in the determination of the Real akSLL. 



[2:36] and We said, “Go down some of you an enemy to the other” 
Although He sowed enmity between the two of them and Satan, [God] LULL 
was with Adam and sided with him in the victory decreed for them. 104 

Satan has little weight to assert his enmity because the power of the 
Real is unassailable. God most high said, Truly over My servants you 
shall have no warrant [15:42]. 


102 Mustafa states that he was unable to locate this verse in any other source (Mustafa, no. 
13, p. 28). 

103 Mustafa traces the first part of the verse to Abu 1 -Salt (Mustafa, no. 42, p. 101-102). 

104 The translation follows the wording li-mahkum lahum bi-l-zafr found in MSS K117, fol. 
10a and Y101, fol. 14a. 
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If Satan were to have authority to seduce others, he would have had 
the possibility of guiding himself. How can that be? The unique ability to 
create every thing is one of the characteristics that describe [God] kWdi. 




[2:36] and in the earth a dwelling shall be yours, and enjoyment for a while. 
The place of assembly and familiarity for corporeal forms ( ashkal ) are the 
regions of the earth. The place of acquaintance and pasture for the spirits 
( arwah ) is beyond 105 the throne. The expression “beyond” ( ward ), though, 
is a metaphor or hyperbole here. How could aspirations have any connec¬ 
tion to events? How could the ascent of intentions toward realities share a 
location with anything else? 106 





[2:37] Thereafter Adam received certain words from his Lord and He relented 
to him; truly He is the Relenting, the Merciful. 

Words flowed from the tongue of Adam in the company of the Real 
and words came from the Real ’TAiCf to the ears of Adam. They have recited: 

When we are afraid 
of the eyes of observers, 

the secrets in the hearts 
speak. 107 

The Real ktkG, spoke in general terms about that [conversation] in order 
to keep the story veiled, or to leave open the possibility of equivocal mean¬ 
ing ( ihtimal ), different opinions ( zunun ), and a place for interpretation 
(ta'wil) regarding what it might mean. 


105 Hie translation follows the word “beyond” or “behind” (ward') from MSS Kii7, fol. 10a 
and Yioi, fol. 14a rather than the word rida\ found in the Basyuni edition, which in 
this context would mean “the light of the throne.” 

106 The meaning of this passage is obscure. Perhaps al-Qushayri is suggesting that spirits 
(arwah) are composed of aspirations (himam) and intentions (qusud) that exist outside 
the dimensions of space and time. 

107 According to Mustafa, this verse is found in Dlwan Majtiun Layla (Mustafa, no. 14, p. 
28). 
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It is possible that the words of Adam sit may have been an excuse and 
justification, and the words of the Real were by way of acceptance 
and favor. According to the tafsir traditions, the words of God most high to 
him were, “Are you in flight from Us, O Adam?” Likewise, Adam’s words gt 
to Him were, Our Lord we have wronged ourselves [7:23], and he said, “Are 
You the one evicting me from the garden?” He said, “Yes.” Adam said, “Will 
You return me to it?” and He said, “Yes.” 

It is said that when He commanded his expulsion from the garden, He 
made a provision ( zad ) for him, as He told him he would, in His exalted 
speech, so that it would be a remembrance and preparation [for his jour¬ 
ney] ( c atad): 

I remember the days of protection, 
then my liver 

goes weak from 
fear of being cut off. 108 

The conversations of lovers cannot be explained and outsiders will not fully 
understand them. The decree for the unseen was thus by way of allusion 
(ishara ), and not by the meaning provided by commentary ( tafsir ) or inter¬ 
pretation (ta'wil). The Real kUUL wanted this to suggest the state of lovers 
at the time of separation. In times of farewell, it is said, “When you leave 
me, do not forget me {idha kharajta min Hndi fa-la tansa c ahdi). If some 
day you hear little news of me ( khabarl ), do not choose another in place 
of me (ghayrt)\ ” And it is also possible to say, “If your coming ( wusuluka) 
must elude me, at least do not let your emissary ( rusuluka ) be delayed.” 



[2:38] We said, “Go down from it all together, yet there shall come to you 
from Me guidance, and whoever follows My guidance, no fear shall befall 
them, neither shall they grieve.” 

When one displays bad manners on the carpet, one is shown the door. 
When Adam gt behaved badly at the fountain of nearness, God most 
high said, “Go down some of you an enemy to the other; and in the earth a 


108 Mustafa notes several individuals to whom this verse is attributed, including Majnun 
Layla (Mustafa, no. 2, p. 76-77). 
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dwelling shall be yours [2:36]—after you had a place of nearness for dwelling 
and enjoyment for a while.” They were enjoying ease, but in the end they 
returned to want. They have recited: 

When they became poor they clung 109 to poverty 
hoping for a reward. 

Even when things were easy for them 
they hastened to return to that state. 110 

At the same time that [God] expelled [Adam] from the garden and 
caused him to descend to the earth, He gave him the glad tidings that He 
would return him to his [former] condition if his heart were inclined to 
return. He said, “Yet there shall come to you from Me guidance, and who¬ 
ever follows My guidance, no fear shall befall them, neither shall they grieve!’ 
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[2:39] As for the disbelievers who deny Our signs, those shall be the inhabit¬ 
ants of the fire, abiding therein.” 

Those who receive favors without gratitude and pay no heed to affirming 
(i tasdiq ) and recognizing ( tahqiq ) [the truth] will have a painful punish¬ 
ment in the end ( mu’ajjal ) and a separation in the here and now ( mu c ajjal). 



[2:40] O children of Israel, remember My favor wherewith I favored you; 
The real meaning of “favor” ( ni c ma ) according to the scholars is unadulter¬ 
ated pleasure, as well as that which causes [the pleasure]. According to the 
people of reality, favor is what causes you to witness, remember, or brings 
you to the One who grants the favor, or does not veil you from Him. It 
can be divided into the favor of mortal beings and external things ( abshar 


109 The translation follows the word “clung to” ( c udu ) found in MSS K117, fol. 10b and Y101, 
fol. 14a, which corresponds to versions of the poem found elsewhere by Mustafa. 

110 Mustafa gives several slightly different versions of the verse, one of which is attributed 
to A'rabi (Mustafa, no. 13, p. 61). 
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wa-zawahir), and the favor of spirits and the innermost secrets of hearts 
(arwah wa-saraHr). The first are types of comforts and the second are modes 
of witnessings and unveilings. Among the inner favors are the knowledge 
of hearts and the love of spirits and the witnessings of the innermost hearts. 

It is said that He commanded the children of Israel to remember the 
favors and He commanded the community of Muhammad §§• to remem¬ 
ber the One who grants them. There is a difference between those who are 
told, remember My favor and those who are told, So remember Me, I will 
remember you [2:152]. 




[2:40] and fulfill My covenant, and I shall fulfill your covenant; and have 
awe of Me. 

[For the terms of the covenant], He Silili, asks for the safekeeping of knowl¬ 
edge ( matrifa ) and we ask for the means to forgiveness ( maghfira ). He asks 
for the safekeeping of His love ( mahabb ) and we ask for the kindness of 
His reward ( thawdb ). He asks for presence at the door ( bab ) and we ask for 
the generous place of return ( ma’ab ). 

“Fulfill My covenant by safeguarding the secret ( sirr ), and I shall fulfill 
your covenant with beautiful kindness (birr)” 

“Fulfill My covenant which you accepted on the Day of the Solemn 
Binding ( mithaq), and I shall fulfill your covenant which I insured for you 
on the Day of the Encounter (talaq )’.’ 111 

“Fulfill My covenant by not preferring others (ghayri ) to Me, and I shall 
fulfill your covenant in not barring you from My kindness and goodness 
( khayri ).” 

“Fulfill My covenant by caring for the things I entrusted to you (wadaF) 
and I shall fulfill your covenant in what has been made lasting for you in the 
splendors of the flashes (lawamif and the gleams of the rising ( tawalf ).” 112 

“Fulfill My covenant by safeguarding My secrets (asrari) and I shall fulfill 
your covenant in the beauty of My acts of kindness ( mabarri ).” 

“Fulfill My covenant by continuing to seek knowledge of Me ( Hrfani ) 
and I shall fulfill your covenant in continuing My beneficence (ihsani)” 


111 The Day of the Encounter (yawm al-talaq ) is mentioned in verse 40:15. 

112 See the section on “Glimmers, gleams of the rising, and flashes” (al-LawaTh wa-l-tawali c 
wa-l-lawamf), Risala, 1:228-230. 
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“Fulfill My covenant by performing service to Me and I shall fulfill your 
covenant with kindness in accepting it from you.” 

“Fulfill My covenant by performing [your] best efforts and works 
( al-mujahada wa-l-mu c amala) and I shall fulfill your covenant by [means 
of] ongoing intimate communication and witnessing ( al-muwasala 
wa-l-mushahada)’.’ 

“Fulfill My covenant by absolving yourself of power and strength 
(1 al-hawl wa-l-munna) and I shall fulfill your covenant by conferring abun¬ 
dance and grace ( al-tawl wa-l-minna)!’ 

“Fulfill My covenant by favoring [Me] ( tafdil ) and relying [on Me] 

( tawakkul ), and I shall fulfill your covenant by being sufficient [for you] 
and bestowing favor ( tafaddul ).” 

“Fulfill My covenant with sincere love ( mahabba ), and I shall fulfill your 
covenant with the perfection of nearness ( qurba ).” 

“Fulfill My covenant by being content from Me with Me, and I shall fulfill 
your covenant by giving you satisfaction in yourselves.” 

“Fulfill My covenant in the abode of the unseen on the carpet of service 
(1 bisat al-khidma) by tightening the belt of obedience and exerting the 
utmost effort, and I shall fulfill your covenant in the abode of nearness 
on the carpet of communion with perpetual intimacy, vision, the hearing 
of [your] speech, and the perfection of nearness.” 

“Fulfill My covenant by renouncing carnal desires ( shahawat ), and I 
shall fulfill your covenant by being sufficient for you with these demands 
( mutalabat ).” 

“Fulfill My covenant by forever saying, ‘My Lord, My Lord,’ and I shall 
fulfill your covenant by saying to you, ‘My servant, My servant.’” 

And have awe of Me, that is, “fear Me alone because of My unique power 
to bring things into existence.” Fear is not appropriate toward those who 
possess not even a particle or a speck. 
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[2:41] And believe in what I have revealed, confirming that which is with you; 
and be not the first to disbelieve in it. And do not sell My signs for a small 
price; and fear Me. 
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The allusion is to the fact that the belief of [the servant] is a combination of 
clear evidence ( bayan ) and his belief [that he reaches] through demonstra¬ 
tive proof ( burhan ). 113 The generality of believers believe through demon¬ 
strative proof based on reasoning ( istidlal ), while the elite of the believers 
believe through clear evidence by virtue of being drawn near. The Real 
has drawn near to them and so they believe in God. The final states of their 
belief are through eyewitnessing ifiyan) and that is for the elect of the elect. 

And be not the first to disbelieve in it: “Do not [be the ones to] introduce 
disbelief ( kufr ) as an ongoing practice ( sunna ),” 114 for surely the responsi¬ 
bility of the initiator in what he practices is greater than the responsibility 
of the imitator in what he follows. 

And do not sell My signs for a small price: “Do not prefer your cheap 
worldly portion ( hazz ) over the grandeur of My truth ( haqq ).” 

And fear Me: Those who fear His punishment are many, but those who 
are in awe of knowing and seeing Him are rare. 
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[2:42] And do not obscure the truth with falsehood; and do not conceal the 
truth while you know. 

“Do not imagine that the two opposites can be joined for you in harmony 
or that you can be in one state in two places,” [for the servant] is either 
open-hearted in truth (mabsut bi-haqq) or tied to worldly concerns (marbut 
bi-hazz). The occurrence of the two situations at the same time is impossible. 

“And do not obscure the truth with falsehood, defiling ( tadnis ), and do 
not conceal the truth, deceiving ( talbis), while you know that sanctification 
( taqdis ) is the right of the True (haqq al-haqq ).” They have recited: 

O you who are marrying 
al-Thuraya to Suhayl, 115 


113 The Qur’an uses both words to describe information given to man: bayan occurs in 
3:138, 55:4, and 75:19; and burhan in 4:174,12:24, and 28:32. 

114 To understand “disbelief” (kufr) as a practice, it is helpful to remember that one of the 
meanings of the word is to deny the favor and blessing of God, that is, to be ungrateful. 

115 Mustafa identifies al-Thuraya as the daughter of All b. Abdallah b. al-Harith b. Umayya 
b. ‘Abd al-Shams. He gives Suhayl’s full name as Suhayl b. ‘Abd al-Rahman b. Awf, and 
says he was from Yemen (and therefore far from al-Thurayas clan). But the names are 
also the names of two stars (Tane, Arabic-English Lexicon 1:1454). 
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by your acknowledgment of the everlasting existence of God, 
how can they meet? 

She is of the northern region 
when she rises 

while Suhayl 
is from the south. 116 



[2:43] And establish prayer, and pay the alms, and bow with those that bow. 
“Keep in mind the good manners of presence ( hadra ), for the preservation 
of good manners is the most perfect type of service ( khidma ).” The allusion 
in giving alms ( zakat ) is to the almsgiving of aspirations, just as you fulfill 
the almsgiving of wealth. The one who spoke for them said: 

Everything has 
an almsgiving to be paid. 

The almsgiving of beauty 
is a mercy like Mine. 117 

Through the abundant increases in aspirations and the subtleties of 
vision He brings about in those who pursue and seek, 118 they are lifted up 
and their states become states of bewilderment. 119 

“And bow with those that bow, following the traditions of the pious 
forefathers ( salaf) in what they used to do, avoiding the practice of isola¬ 
tion, for being in a dense congregation (ghumar ) 120 is sounder than being 
separated from people.” 


116 Mustafa traces the verse to 'Umar b. Abi Rabi'a (Mustafa, no. 8, p. 112), as does Lane 
( Ambic-English Lexicon 1:1454). 

117 Mustafa states that he was unable to locate this verse elsewhere (Mustafa, no. 3, p. 92). 

118 The translation follows “those who seek” ( al-muridun ) from MSS K117, fol. 11a and Y101, 
fol. 15a. 

119 The Basyuni edition has a blank here, which has been filled in with tatahayyaru ahwal 
from MS K117, fol. 11a. 

120 In his entry on the word ghumar. Lane references a hadith, “I shall be among the dense 
congregation of the people” (akunu ft ghumdri al-nas), which al-Qushayri probably 
has in mind here (Lane, Arabic-English Lexicon 2:2292). 
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[2:44] Will you bid others to piety and forget yourselves, while you recite the 
Book? Do you not understand? 

“Will you rouse others to be foremost while you are content to lag behind?” 
It is also said, “Will you call created beings to Us while you hang back from 
Us? Will you give drink 121 to the delegations while you yourselves hold 
back from the water? Will you vie with others, arguing with them over 
particulars, content, in your bankruptcy, with externals?” 

It is said, “Do you look to the weight of a speck or the measure of a grain 
in people, 122 while you tolerate 123 the mounds of sand and mountains in 
yourselves?” The one who spoke for them said: 

Do you look 

to the mote in my eye 

when you do not see 
the beam in your own? 124 

It is also said, “Do you give the choicest drink while you do not drink 
in turn?” 

“While you recite the Book? Then you persist obstinately with clandes¬ 
tine claims, denying the shameful thoughts (fadihat al-khawatir) and the 
unmistakable driving cries [to blameworthy things] (sarihat al-zawajir ) 125 
hidden in your hearts. Do you not understand that these are blameworthy 
qualities (dhamimun min al-khisal) and ugly acts (qabihun min al-fi c al )?” 


121 The translation follows the word tusharribuna from MSS K117, fol. 11a and Y101, fol. 15a 
rather than the word tusarrihuna found in the Basyuni edition. 

122 The translation follows the word al-khalq from MSS K117, fol. 11a and Y101, fol. 15a rather 
than the word al-haqq found in the Basyuni edition. 

123 The translation follows the word tusamihuna from MSS K117, fol. 11a and Y101, fol. 15a 
rather than the word tusahimuna found in the Basyuni edition. 

124 Mustafa gives no other source for this poem than al-Qushayri (Mustafa, no. 14, p. 61). 

125 See note 68 on the words zajr and zawajir in the commentary on Qur’an 2:23-24. 
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[2:45] Seek help in patience and prayer. For it is grievous, except to the humble, 
While patience ( sabr ) weans the lower self from familiar things (maiufdt), 
prayer turns one’s attention to the pursuit of intimate communications 
( muwasalat ). Patience indicates fleeing from anything other [than God] and 
prayer indicates perpetual standing in the presence of the unseen. Seeking 
help by these means takes a great deal of rigor unless the Real discloses 
Himself to one’s heart, for in the transmitted tradition [it says], “Truly 
when God most high discloses Himself to something, it becomes humble to 
Him.” 126 When the Real discloses Himself He lightens and makes easy what 
creatures must take on. 127 This is [true] because assuming responsibility for 
acts of obedience is a religious obligation ( taklif) that is a burden, whereas 
the disclosure [of God happens] by witnessings and through realization 
( tahqiq ), and ends in communion (tamam al-wusla) and perpetual near¬ 
ness (dawam al-zulfa). 

It is said, “Seek help through Me for patience with Me, and seek help 
from Me to preserve for you your prayer for Me so that the incoming 
( waridat ) 12S unveilings and awe will not overwhelm you so much that you 
will be unable to serve [Me].” Surely it is a great blessing from the Real, that 
He decreases the onslaughts of ecstatic finding (satawat al-wujiid) upon 
the heart at the time of unveiling; [thus] the servant is able to perform the 
acts of separation. 129 

There are several kinds of patience, all of them praiseworthy. There is 
patience in God, patience for God, patience through God, and patience 
with God. There is only one type of patience which is not praiseworthy 
and that is the type of patience which keeps one from God. 

Patience is beautiful 

in all abodes 


126 ‘Abd al-Rahman gives al-Nasa 5 i and others as sources for this hadith. 

127 The translation follows the word tawalla from MSS 117 fol. 11a and Y101, fol. 15a rather 
than the word tawaqqa in the Basyuni text. 

128 In a section entitled “The incoming” (al-Warid), al-Qushayri describes waridat as 
thoughts, feelings or experiences that come without invitation to the heart ( Risdla, 
1:245). 

129 Al-Qushayri uses the term “separation” ifarq) to refer to the acts performed by the 
servant, in contrast to what comes from God, which is a gathering (jam : ). See the sec¬ 
tion on “Gathering and separation” (al-Jam‘ wa-l-farq), Risdla, 1:207-208. 
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except in resisting you, 
for then it is blameworthy. 130 



[2:46] who reckon (yazunnuna) that they shall meet their Lord, and that to 
Him they are returning. 

It is said that the word “to think” ( zann ) is used here to mean “certainty” 
( yaqln ), which would be the most obvious [meaning]. 131 What is meant 
by it is “reckoning” ( husban ). Those who reckon with the reckoning of 
certainty (zanna zann al-yaqin) are those who experience the communion 
[of lovers]. Those who reckon by the reckoning of guessing (zanna zann 
al-takhmin) are those who experience separation. 

[The phrase] they shall meet their Lord (mulaqu rabbihim) is in a gram¬ 
matical form appropriate for the past, present, and future. Because the 
folk 132 have recognized the truth of what will be, according to the decrees 
of the unseen, they have reached the point that it is as if the promise has 
already been determined for them and the unseen is present for them. 



[2:47] O children of Israel, remember My favor wherewith I favored you, and 
that I have preferred you above all the worlds; 

He called the children of Israel to bear witness to the favor or bounty ( fadl) 
granted to them, saying, “and that I have preferred you (faddaltukum) 
above all the worlds He called the Muslims from the community of 


130 Mustafa states that this verse is attributed to al-‘Utba Muhammad b. ‘Abdallah b. ‘Amr 
b. Mu‘awiya b. ‘Umar b. ‘Utba b. Abi Sufyan, who is said to have recited it when his son 
died. Among others to whom it is attributed are Abu Tammam and al-Shibli (Mustafa, 
no. 4, p. 104). Al-Qushayri cites a slightly different version of the verse in the “Section 
on patience” (Bab al-sabr), Risala, 1:399. 

131 Here al-Qushayri is referring to tafsir works such as that of al-Tabari that explain 
how zann, which usually implies doubt, can sometimes mean reckoning or certainty 
(al-Tabari, Commentary on the Qufan, trans. Cooper, 287). 

132 Basyuni explains in a footnote that al-Qushayri means the Sufis here. 
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Muhammad g§- to bear witness to the favor or bounty of God Himself, 
saying, “Say: ‘In the bounty of God, and in His mercy in that let them rejoice’” 
[10:58]. What a difference between those who bear witness to the favor or 
bounty they receive and those who bear witness to the bounty of their Lord 
Himself! The servant’s acknowledgment of the favor granted him implies 
gratitude, but with the danger of self-conceit ( ifab ). But the servant’s 
acknowledgment of the bounty of the Real—the One whose majesty is in 
His description and His beauty in the worthiness of His attribute—involves 
praise, which leads to [God’s] approval (i jab). 
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[2:48] and fear the day when no soul for another shall give satisfaction, and 
no intercession shall be accepted from it; nor any compensation ( c adl) be taken, 
neither shall they be helped. 

He causes fear in ordinary people by His acts, for He said, fear the day and 
fear the fire [2:24,3:131]. But He causes fear in the elect by His attributes, for 
He said, And say: “Act, for God will surely see your actions, and [so will] His 
Messenger” [9:105], and He said, And you are not occupied with any busi¬ 
ness. .. but We are witnesses over you when you are engaged therein [10:61]. 
He causes fear in the elect of the elect by Himself, for He said, God warns 
you of His Self [3:28, 3:30]. 

[The word] “compensation” ( c adl ) [here] means “ransom” (fidaf. 

On the Day of the Resurrection no intercession will be heard except 
for the one whom the Real has commanded to intercede for Him. He has 
permitted it and He, in actuality, is the greatest intercessor even though 
the term “intercessor” is not applied to Him because it is without [divine] 
instruction ( tawqif ). 133 It is said about it: 

Praise be to God 
in gratitude, 

for everything good 
is with Him. 


133 Like other Ash'arts, al-Qushayri believed that the names of God should include only 
those used to describe Him in the Qur’an or in sound hadtths. 
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The lover has become 
my intercessor 

to my intercessor 
to Him. 134 

The intercession of intercessors will not benefit those who have been 
hit by the calamity of fate. There will be no helpers for them, nor ransom 
accepted from them, even if they had the fill of the heavens and earths. 
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[2:49] And wfien We delivered you from the folk of Pharaoh who were visiting 
you with evil chastisement, slaughtering your sons, and sparing your women; 
and for you therein was a tremendous trial from your Lord. 

Whoever has patience in God with the affliction of His enemies (addihi), 
God will compensate him with the companionship of His friends 
(awliyaHhi ) and He will grant him His beautiful gift ( c ataHhi). The children 
of Israel were patient in enduring injury from Pharaoh and his people, so 
He appointed prophets from among them and made them kings. He gave 
them what He had not given anyone in all the worlds. 

And for you therein was a tremendous trial from your Lord: It is said 
that [it was] a great blessing ( nLmatun c azima) and a severe trial ( mihnatun 
shadida). In truth, what [came] from God was externally a trial ( mihna) 
but it was really, for the one who recognized it, a blessing ( nfma ) and a 
kindness ( minna ). 



[2:50] When We divided for you the sea, and We delivered you, and drowned 
Pharaoh’s folk, while you were beholding. 

The perceptive faculties {basd.Hr) of the children of Israel had become 


134 Mustafa attributes the verse in a somewhat different version to al-Buhturi, with the 
word “leader” (amir) instead of “lover” ( habib) (Mustafa, no. 1, p. 120). The translation 
follows MSS 117 fol. 11b and Y101, fol. 15b here, with “my” added to “intercessor” in two 
places. This is how the verse appears in the other versions located by Mustafa. 
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diminished, so He showed them miracles openly ( c ayanan), whereas 
the perceptive faculties of this community [Muslims] were sharp, so He 
unveiled His signs to them secretly ( sirran ). This is His way ( sunna). 

For those who are sharper in the perceptive faculty, the matter will be more 
subtle for them and the allusions within it more abundant. [The Prophet] fH 
said, “I was given the all-comprehensive words ( jawamf al-kalim) and then 
the speech ( kalam ) was shortened for me.” 135 

When [the children of Israel] saw these manifest signs in the splitting of 
the sea and the drowning of the people of Pharaoh, they were seized with 
doubt, and said, “They did not drown even though they were cast into the 
sea,” but the children of Israel did see them drowning. On the other hand, 
in this community, because of their being foremost 136 in their belief in the 
Messenger of God §§• and because of the power of their perceptive faculties, 
one youth said, “It is as if I was with the people of the garden exchanging 
visits, and as if I was with the people of the fire clamoring to one another, 
and as if I saw the throne of my Lord in plain sight.” 137 What a difference 
[there is] between one who sees with his own eyes yet doubts, and one who 
only hears [about something] and yet sees it like an eyewitness because of 
the power of his belief! 



[2:51] And when We appointed for Moses forty nights, then you took to your¬ 
selves the calf after him, and you were evildoers. 

What a difference [there is] between one community and another! When 
Moses gst withdrew from the community for forty days, they took the calf 
as their object of worship and were pleased with that. They said, This is your 
God and the God of Moses but he has forgotten [20:88]. [On the other hand], 
the community of Muhammad the Chosen f§| spent many years with their 
prophet. If they had heard anyone mention any form of [material] descrip¬ 
tion of what they worshiped, they would not have spared their last breath 
and would have given their lives [before agreeing to such a comparison]. 


135 ‘Abd al-Rahman gives Muslim and Ibn Hanbal, as well as others, as sources for this 
hadith. Al-Qushayr! also cites the hadith in his commentary on Qur’an 2:1. 

136 The translation follows li-fart in MSS Kii7, fol. 11b and Y101, fol. 16a. 

137 Al-Qushayri cites a more complete version of this hadith in his commentary on Qur’an 
2:4. Abd al-Rahman cites a few sources for the hadith, including ‘Uqayli. 
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It is said that Moses St entrusted his community to his brother, saying, 
Take my place with my people [7042]. When he returned he found that 
they had fallen into temptation (fitna). Our Prophet j| relied on God and 
did not suggest anyone to lead the community. At the end of his life, he 
said “the highest companions.” 138 See how the Real attended to the care of 
[Muhammad’s] community in preserving their monotheism. By my life, 
they may forfeit their [territorial] borders but they will not compromise 
their declaration of God’s unity ( tawhid). 
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[2:52] Then We pardoned you after that so that you might be thankful. 

The quickness [with which God] pardoned such a grave sin indicates the 
lesser weight of those who were pardoned. The words of God most high 
testify to that [in addressing the wives of the Prophet], Whoever of you 
commits manifest indecency the chastisement shall be doubled for her [33:30]. 
The children of Israel worshiped the calf so God most high said, “Then We 
pardoned you after that .” To the community [of Muhammad §§•] He said, 
“and whoever does an atom’s weight of evil shall see it” [99:8]. 
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[2:53] And when We gave to Moses the scripture and the criterion, so that 
you might be guided. 

The criterion with which this community is distinguished is a light in their 
hearts by which they differentiate between the truth and falsehood. The 
Prophet §H said to Wabisa, “Seek a pronouncement ( fatwa ) from your 
heart.” 139 And he said, “Fear the inward perception (firasa ) of the believer, 


138 This is a reference to a hadith from Wisha, who related that, on his death bed, the 
Prophet was given the choice between continuing his life in this world and going to 
God. He answered, “Nay, the highest companions ( raftq aUala) in Paradise,” echoing 
Qur’an 4:69: What fine companions they are! (wa hasuna ula’ika rafiqan). The hadith and 
Qur’anic verse are mentioned in Lane in his comments on the word rafiq (Lane, Arabic- 
English Lexicon 1:1126). The hadith is understood here as meaning that the Prophet left 
his community in the hands of his best companions, without selecting a specific leader 
to succeed him. 

139 Basyuni states in a footnote that the hadith is related al-Bukhari’s Tarikh, and 
al-Darimi. He gives another version from al-Nawawi’s Riyad al-salihin: “Seek your 
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for he sees with the light of God.” 140 And God most high said, “If you fear 
God, He will grant you a criterion” [8:29] and that criterion is a legacy for 
what they have put forward in beautiful works. 



[2:54] And when Moses said to his people, “My people you have done wrong 
against yourselves by your taking the [golden ] calf; 

That is, “you have not caused harm to anyone but yourselves with the sins 
you perpetrated.” As for the Real He is exalted in description. None 
of the wrong of the wrongdoers can be referred back to His exaltedness. 
The calf of whoever acts in conformity with his whim and follows his 
objects of desire is whatever he is intent upon and whatever he singles out 
as his objective. 



[2:54] now turn to your Creator 

The allusion is to the true sense of repentance in abandoning oneself 
entirely to ( khuruj ila) God. 



[2:54] and slay one another; 

Repentance by slaying oneself has not been abrogated, but the slaying 
[done] by the children of Israel was an outward act while this community’s 
repentance consists of slaying themselves inwardly, for the first step in 
seeking God is to abandon ( khuruj c an) the lower self. 

Verily the people imagined that the repentance of the children of Israel 
was more difficult but it is not as they imagine, for that was the suffering 
of slaying one time. As for the elect in this community, there is a slaying 


own pronouncement, even if the pronouncers make pronouncements for you.” 

140 Basyuni states in a footnote that the hadtth is related in al-Tirmidhi and 
al-Tabarani. 
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in every moment. Because of this: 

One who has died and found rest 
is not really dead. 

The only real dead are those 
who are dead among the living. 141 

Slaying the soul in truth is declaring it free of strength and power, or 
[to be free] of bearing witness to anything from it. It is rejecting its claim, 
confusing its attempts at self-management, submitting all of its affairs to 
the Real stripping it of its free choice and will, and obliterating the 
vestiges ( athar ) of the human from it. As for the remaining traces ( rusum ) 
and skeletal structures ( hayakil ), 142 there is no danger or concern in them. 



[2:54] T hat will be better for you in your Creator’s sight; He will turn to you 
[relenting]; truly He is the Relenting, the Merciful. 

His being for you against yourselves is more perfect than your being for 
yourselves. 



[2:55] And when you said, “O Moses, we will not believe you till we see God 
openly"; and the thunderbolt took you, while you were beholding. 
Demanding to see the Essence without divine blessing is an open act of 
sacrilege, which is one of the signs of distance and misery, whereas attest¬ 
ing to the attribute of [divine] governance in the unveilings of might as 
linked to the kindnesses of nearness is one of the marks of communion 


141 Mustafa attributes this verse to Salih b. ‘Abd al-Quddus and another individual (Mustafa, 
no. 2, p. 22). Al-Qushayri recites the same verse in the section on “The moment” (al- 
Waqt) ( Risala, 1:190). 

142 These are terms Sufi writers adapted from early Arabic poetry. See Michael Sells’ discus¬ 
sion of this in his Early Islamic Mysticism, 56-74 and 338^3. 




8o | <^5^ LataHf al-isharat [2:56] - [2:58] 


and the tokens of felicity. 

Surely when they spoke from ignorance, without any sense whatsoever 
of shame, the convulsion and the thunderbolt blast overtook them. 
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[2:56] Then We raised you up after you were dead, so that you might be 
thankful. 

He returned them to consciousness after the blows of punishment over¬ 
whelmed them in order to fulfill the decree for them, and to implement 
[God’s] way of pardoning sin. One of the aspects of generosity is to lower 
the veil over the defects of servants. 
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[2:57] And We made the cloud overshadow you; and We sent down upon you 
manna and quails: “Eat of the good things We have provided for you”; And 
they did not wrong Us, but they wronged themselves. 

When He banished them to the desolate regions of exile, He desired only 
to shade them ( zallalahum ) and to cover them ( jallalahum ) with sufficient 
clothing. He freed them (aghndhum) from the trouble of having to work 
for themselves, favoring them by providing them ( tawallahum ) with what 
they needed. Their hair and nails did not continue growing, their clothes 
did not become dirty, and the rays of the sun did not beat down on them. 
This is His way with someone when He has come between him and his free 
choice. What He chooses for him will be better for him than what he 
chooses for himself. 
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[2:58] And when We said, “Enter this city, and eat freely therein wherever 
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you will, and enter it at the gate prostrating, and say, “exoneration,” and We 
shall forgive you your transgressions and We shall give more to those who 
are virtuous.” 

The children of Israel persisted 143 in neglecting that which they were com¬ 
manded to do, to the point that they were entrusted to preserve [their] 
speech, but they altered it, and they were commanded [to take] a position 
of prostration upon entering [the city] but they did not. 144 They exposed 
themselves to the arrows of the unseen and then were not able to with¬ 
stand the injury of their strikes (lamyutiqu l-isabata bi-qafihd). They were 
exposed to unexpected punishments and could not hold up to the blows 
of their impact (fa-lam yathbutu Hnda sadamat waqdha). 



[2:59] Then the evildoers substituted a saying other than that which had been 
said to them; so We sent down upon the evildoers wrath from the heaven for 
their wickedness. 

They could neither ward off the opening of heaven above them with their 
stratagems, nor avert the cords of affliction below them by relying on their 
usual states. They gnashed the teeth of remorse 145 when the fangs of pain 146 
bit them. How could this have benefited them when the situation was 
hopeless? 



143 The blank in the Basyunl text here has been completed with the word “persisted” ( asarra) 
from MSS Kii7, fol. 12b and Y101, fol. 16b. 

144 As described in the transmitted commentary found in al-Tabari, they were told to say, 
“Exoneration” ( hitta ) and to prostrate, but they said something else and entered the city 

without prostrating (al-Tabari, Commentary on the Qur’an, trans. Cooper, 334-337). 

145 The translation follows the phrase qara’u sinn al-nadam as it appears in MSS K117, fol. 
12b and Y101, fol. 16b. 

146 Lane notes that “dog-teeth” or “fangs” are “metaphorically assigned to evil, or mischief” 
(Lane, Arabic-English Lexicon, 2:2870). 
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[2:60] And when Moses sought water for his people, We said, “Strike the rock 
with your staff,” and there exploded from it twelve fountains, and each people 
came to know their drinking place, “Eat and drink of that which God has 
provided, and do not be degenerate in the earth, seeking corruption.” 

One who is capable of extracting water from solid rock is capable of 
quenching thirst without water. But He made the trace or effect ( athar ) of 
the miracle manifest in [Moses] and connected him to the locus ( mahall ) of 
calling for help. This, in order for Moses to work with his self (nafs) in mov¬ 
ing the stone, and give him responsibility in striking it with his staff. Thus, 
there would be a measure of [human] effort involved in making His decree 
come to pass when he sought water for his people. Then the Real XkkLi, 
wanted each people to follow a way {sunna), stick to their boundary (hadd), 
and not dispute with their companions. He singled out for each tribe a 
marker by which they would know their drinking place, so that they would 
not go to each others’ drinking places. When He had met their needs, He 
bid them to be grateful, to preserve the command, and to stop choosing sin, 
and so He said, “and do not be degenerate in the earth, seeking corruption” 
The drinking places are different and each comes to their own, so one 
drinking place is sweet and fresh, another salty and bitter, another clear and 
pure, and another dried up with only a few drops. The water carrier for each 
people leads them and the scout of each party drives them on, so the lower 
selves come to the watering places of desires and cravings, the hearts come 
to the drinking places of piety and acts of obedience, the spirits come to 
the watering places of unveiling and witnessing, and the innermost selves 
come to the watering places of realities. The latter [innermost selves] are 
snatched from the being and outward markings ( al-kawn wa-l-marsumdt) 
[of humans], then from the sensory awareness and attributes ( al-ihsas 
wa-l-sifdt) [of humans], then annihilated in the reality of ecstatic finding 
and essence ( al-wujud wa-l-dhat). 
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[2:61] And when you said, “Moses, we will not endure one sort of food; pray 
to your Lord for us, that He may bring forth for us of what the earth pro¬ 
duces—green herbs, cucumbers, garlic, lentils, onions”; He said, “Wouldyou 
exchange what is better with what is lowlier?” “Go down to a city, you shall 
have what you demanded”; And abasement and wretchedness were cast upon 
them, and they incurred God’s wrath; that was because they used to disbe¬ 
lieve the signs of God and slay prophets without right; that was because they 
disobeyed, and they were transgressors. 

They were not content with the goodness of [God] choosing for them, 
nor were they patient in His managing what He desired for them in basic 
food and clothing. In their confusion, they fell back to their customary 
behavior of eating impure food and finding contentment in a lower state, 
so He returned them to the suffering of ignominy ( muqasat al-hawan) and 
bound them to perpetual disappointment ( idamat al-khidhlan). They went 
so far as to shed the blood of prophets and violated the sanctity of [Gods] 
command with their lack of shame. They did not repent, so He punished 
them for their ugly acts (qabih fi'alihim) and returned them to what He 
had chosen for their souls in their contemptible states ( khasa'is ahwalihim). 
When sincere counsel ( nasiha ) did not succeed with them, retribution and 
humiliation ( fadiha ) overtook them. 

It is said that the children of Israel were divided in their aspirations 
and scattered in their objectives. They were not content to have just one 
food for themselves, nor were they satisfied with one object of worship in 
their religion; [this was true] to the point that they said to Moses §St when 
they saw people worshiping idols, “O Moses, make for us a god just as they 
have gods” [7:138]. This is the attribute of the masters of separation ( arbab 
al-tafriqa). Patience with the One ( al-wahid ) is hard. God most high said, 
“And when you mention the Lord alone (wahdahu) in the Qur'an, they turn 
their backs in aversion” [17:46]. 
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[2:62] Surely those who believe, and those of the Jews, and the Christians, 
and the Sabaeans, whoever believes in God and the Last Day, and performs 
righteous deeds—their wage is with their Lord, and no fear shall befall them, 
neither shall they grieve. 

The diversity of [religious] paths 147 in spite of the unity of the source 
does not prevent a goodly acceptance [for all]. For anyone who affirms 
the Real CAlL in His signs and believes in what He has said concerning 
His truth and attributes, the dissimilarity of [religious] laws and diversity 
that occurs in [the] name[s] [of religion] is not a problem in terms of who 
merits [God’s] good pleasure. Because of that He said, “Surely those who 
believe and those of the Jews’.’ Then He said, “whoever believes’,’ meaning 
if they fear [God] in [their] different ways of knowing [Him], all of them 
will have a beautiful place of return and an ample reward. The believer 
{mu’min) is anyone in the protection (aman) of the Real JkkLi,. For anyone 
who is in His protection, it is fitting that no fear shall befall them, neither 
shall they grieve. 
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[2:63] And when We made a covenant for you, and We raised above you the 
mount, “Take forcefully what We have given you, and remember what is in 
it so that you might preserve yourselves.” 

[2:64] Then you turned away thereafter, and but for God’s bounty and His 
mercy toward you, you would have been among the losers. 

He made a covenant with all responsible beings , 148 and some 
responded willingly because He made Himself known to them, and they 


147 The translation follows the word "paths” ( turuq ) from MS Y101, fol. 17a, rather than the 
word “path” ( tarlq ) in the Basyuni edition or the word “opinion” ( zann ) in MS K117, fol. 
12b. 

148 In Islamic law mukallafun is a term used to describe those who are adult and sane, and 
therefore bound to follow the sharfa. 
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declared His unity (fa-wahhaduhu). Other people responded unwill¬ 
ingly because He veiled them, so they did not want to recognize Him 
( fa-jahaduhu). There is no proof more powerful than the eyewitnessing 
of the mount ( tur ) He raised above them, which was a mountain ( jabal ), 
but they lacked the light of inner sight ( basira ) and so the witnessing of 
physical vision ( basar ) did not benefit them. 

Then you turned away thereafter, that is, you returned to disobedience 
after witnessing the signs with your own eyes. If not for His decree in grant¬ 
ing respite and His forbearance through acts of grace, He would punish 
you without delay and cause a great misfortune to descend upon you, and 
your deeds would be entirely a loss. 



[2:65] And verily you know that there were those among you who transgressed 
the Sabbath, and We said to them, “Be apes, despised!” 

The metamorphosis ( maskh ) of this community occurred in their hearts. 149 
When [the children of Israel] abandoned [God’s] command and disdained 
the laws that were imposed on them, the punishments came quickly in their 
disgrace, metamorphosis, and in the other things which are included in the 
[Quranic text]. Because of their violation of the covenant and rejection 
of the limit [imposed by God], the community was punished through the 
metamorphosis of their hearts and the alteration of their states. [God] most 
high said, “And We shall confound their hearts and their eyes; just as they did 
not believe the first time” [6:110]. The punishments of hearts are far worse 
than the punishments of the bodily selves. About this they have recited: 

O you who ask me, 

“How have you been after him?” 

I suffered that which tormented me, 
while it made him happy. 

I kept strutting about 
in our togetherness 


149 Al-QushayrI is in agreement here with commentators who prefer an inward understand¬ 
ing of metamorphosis as opposed to those who suggest that the children of Israel were 
actually transformed into apes. 
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and felt safe from 
the ruses of time. 

But the turning away from me 
went on until 

not a bit of what I had 
experienced remained. 150 
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[2:66] And We made it an exemplary punishment for all the former times 
and for the latter, and an admonition to those who fear. 

Thus the states of those who were tried by abandonment (muniya hi-l- 
hijran) and branded with disappointment (wusima bi-l-khidhlan) became 
a lesson—to look at what happened to them is to choke on grief. The one 
who is reduced to misery after having had status becomes an object of 
scorn before every ignoble person. This is what remains for those who 
have been brought low after [experiencing] the wrath of kings and [being] 
shunned by chieftains: 

The youths surrounded 

and ganged up on me. 

From behind, 

they called the dogs on me. 151 
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[2:67] And when Moses said to his people, “God commands you to sacrifice 
a cow." 

It was obligatory for them to execute the command directly, but they wasted 
time with external appearances, imagining that they had the leisure to linger 
in their digression from the obligation of the covenant. So their misery was 
doubled and the ignominy they had been warned about overtook them. 

150 Mustafa notes that these verses appear unattributed in a slightly different version in 
al-Qushayri’s Shark al-asma 1 (Mustafa, no. 53, p. 71). 

151 Mustafa cites a slightly different version of this verse attributed to Majnun in the Diwan 
(Mustafa, no. 3, p. 122). 
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When He said: “She is a cow neither old, nor virgin, middling between 
the two.. [2:68], it meant she would be neither young nor aged but some¬ 
where between the two. The allusion is to the fact that one who is suited 
for this path ( tariqa ) is one who is neither attracted by the impetuosity of 
youth and its drunkenness, nor paralyzed by the weakness and frailty of old 
age. Rather he is alert; he has regained consciousness from his drunkenness 
yet retains some of the vigor of his youth. 
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[2:69] “ . . a golden cow, bright in color, gladdening to beholders.” 

[2:70] They said, “Pray to your Lord for us, that He make clear to us what she 
may be; the cows are all alike to us; and if God wills, we shall then be guided.” 

Just as her [bright] color would have been perceived by the eyes, the allu¬ 
sion here is to those of the people of the story ( ahl al-qissa ) 152 whose 
witnessing 153 overwhelms the hearts [of others] because of that which is 
clothed with the garment of invincibility ( jabarut ) and made to rise from 
the witness of the unseen. One notices that someone like this is oblivious 
to human states and is overtaken by the remembrance of the Real. Thus, 
in the transmitted tradition: The friends of God are those who, when they 
are seen, God is remembered. 154 
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152 Basyuni adds a footnote saying that what is meant here is the Sufis. 

153 The translation follows the word “witnessing” ( mushahada ) in MSS K117, fol. 13a and 
Y101, fol. 17b rather than the word “witness” ( shahid ) found in the Basyuni edition. 

154 The translation follows “they are seen” (ru 3 u) from MSS K117, fol. 13a and Yioi, fol. 17b 
rather than Basyuni s “they see” (ra’aw). Chittick locates the hadith with the passive form 
of the verb in Ibn Maja, Zuhd 4 (William Chittick, The Self-Disclosure of God [Albany: 
State University of New York Press, 1998], 442). 'Abd al-Rahman gives al-Albani’s al- 
Silsila al-Sahiha as a reference. 
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[2:71] He said, “He says she shall be a cow not broken to plow the earth, or to 
water the tillage, with no blemish on her." They said, “Now you have brought 
the truth”; and so they sacrificed her, even though they very nearly did not. 
Just as this cow was not to have been broken in for work, nor worn out for 
the purposes of profits, there was to be no color in her inconsistent with 
the overall grandeur of her color. The allusion in this is to the people of 
divine friendship ( walaya ) who do not exert themselves with anyone or 
anything other [than God], which is to say that they do not seek to obtain 
anything through secondary causes, and who do not rely in their hearts on 
external appearances and simulacra. They do not trust in their own choices 
and contrivance. They are not prey to the claims of desire, nor game in the 
claws of the present world. Carnal desires do not rule them and no human 
authority controls them. They do not strive at all to obtain what they desire 
and are not concerned with attaining what they wish for. There is no mark 
of others upon them, nor any sign of [their seeking anything through] 
secondary causes, for they are supported by God, annihilated from all 
else, nay, effaced as God turns them this way and that. God has conquered 
their hearts. Just as their object of worship ( matbud ) is God, so their only 
aim ( maqsud ) is God. Just as their aim ( maqsud ) is God, so what they bear 
witness to ( mashhud ) is God and what they have found ( mawjud ) is God. 
Nay, they are effaced in God and [only] God remains after them. 155 The 
one who spoke for them recited: 

If you want me to be pleased 
and you to be pleased 

and to take the reins 
of our life together, 

then look at the world 
through my eyes 

and listen with my ears 
and speak with my tongue. 156 


155 The Basyuni edition has a blank here: wa.... c anhum Allah. Al-khalaf has been inserted on the 
basis of MSS K117, fol. 13a and Y101, fol. 18a. 

156 Mustafa gives no sources for these verses (Mustafa, no. 9, p. 113). 



Subtle Allusions [2:71] - [2:73] ^5^ | 89 


(jjliu2J l Jaj CU 


[2:71] They said, “iVow you have brought the truth”; and so they sacrificed 
her, even though they very nearly did not. 

They sought a stratagem for themselves, but when their stratagems failed, 
they submitted to the decree and were rid of the difficulties of the demands. 
If they had done what they were commanded to do [straight away], their 
misery would not have been doubled. 
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[2:72] And when you killed a living soul, and disputed thereon—and God 
disclosed what you were hiding, 

One who is disloyal is afraid and, out of fear that his secret will become 
manifest, relies on concealment, deception, denial, and evasion. His fault 
(' : awaruhu ) is inevitably discovered, his secrets ( asraruhu ) exposed, and 
the coverings ( astaruhu ) fall because of the shame of his action. God most 
high said, “and God disclosed what you were hiding .” 
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[2:73] so We said, “Smite him with part of it”; God brings to life the dead, and 
He shows you His signs so that you might understand. 

God wanted to give life to the dead man so that he could expose his 
killer through the testimony [of the slain], so He commanded them to kill 
one of their animals, and made it the cause of bringing the slain man to 
life. 157 The allusion here is to anyone who desires the life of his heart; he 
will only attain it by sacrificing his lower self, since the heart of anyone who 
sacrifices his lower self through struggle ( mujahadat ) comes to life by the 


157 The tafsir of al-Tabari transmits commentary with additional details of this story 
about a man killed by one of the children of Israel. After God told them to smite the 
murdered man with part of the sacrificed cow, the man came to life and identified his 
murderer (al-Tabari, Commentary on the Qur’an, trans. Cooper, 391-395). 
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lights of witnessing ( mushahadat ). Likewise, when God wants someone’s 
reputation to live forever, 158 He causes his reputation in this world to pass 
into obscurity. 
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[2:74] Then your hearts became hardened thereafter, or even yet harder; for 
there are stones from which rivers come gushing, and others split so that 
water issues from them; and others come down in fear of God; And God is 
not heedless of what you do. 

He explained that even though they witnessed weighty signs and had seen 
clear proofs, when [divine] solicitude ( fnaya ) did not help them and God 
did not decree guidance ( hidaya ) for them, the many signs only increased 
their hardness ( qaswa ) and brought misery upon misery ( shaqwa ) for them 
from the hiding places of the [divine] preordination. He compared their 
hearts to stones because [stones] do not grow or thrive, and their hearts 
likewise do not understand and are not aware. 159 Then He explained that 
[their hearts] are even harder than stones ,/or there are stones from which 
rivers come gushing and upon which the traces of the fear of God appear. 160 
But their hearts are empty of ah good. How can it not be so when [their 
hearts] were made to suffer the turning of the Real from them ( muniyat 
bi-fradi al-haqqi c anha) and were singled out for the removal of ah good 
from them ( wa-khussat bi-intizaH al-khayrat minha). 
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158 The translation follows the word “forever” (al-abad) from MSS K117, fol. 13 and Ytot, 
fol. 18a. The Basyuni edition has al-abdal, but Basyuni adds a footnote suggesting the 
word is probably al-abad. 

159 The translation follows the words “are not aware” (la tad) found in MSS K117, fol. 13b 
and Y101, fol. 18a rather than la taghnl in the Basyuni edition. 

160 Basyuni suggests in a footnote that there is an allusion to Qur'an 59:21: Had We sent 
down this Qur’an upon a mountain, you would surely have seen it humbled, rent asunder 
by the fear of God. 
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[2:75] Are you then so eager that they should believe you, seeing there is a 
party of them that heard God’s word, and then tampered with it, and that, 
after they had comprehended it knowingly? 

He informed them of [the status] of their belief and related that after hearing 
the address of God they engaged in tampering [with it] and altering 
[it]: “Why would they believe you when they already heard by means of the 
message? How can those who do not remain in a state of faith ( iman ) after 
eyewitnessing ( Hyan ) believe by means of demonstrative proof ( burhan )? 
That which does not hold true for the Real does not hold true for you. How 
can those who are not ashamed before the Real be ashamed before you?” 
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[2:76] And when they meet those who believe, they say, “We believe”; but 
when they go in private one to another, they say. “Do you speak to them of 
what God has disclosed to you, so that they may thereby dispute with you 
before your Lord? Have you no understanding?” 

[2:77] Do they not know that God knows what they keep secret and what 
they proclaim? 

They encouraged one another among themselves to reject the Real and to 
hide the situation from the Muslims. But they did not know that God was 
informing His Messenger sfe of their secrets, and that a light the Real 161 
makes manifest cannot be extinguished by the efforts of anyone other than 
Him. When the tongue agrees but the mind 162 objects, it only increases 
separation. 
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161 The translation follows the word “the Real” ( al-haqq ) found in MS K117, fol. 13b rather 
than “the unseen” ( al-ghayb ) found in the Basyuni edition and MS Yiot, fol. 18b. 

162 The word used here is usually translated as “creed” or “dogmatic conviction” ( c aqida). 
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[2:78] And djere are some 0/ f/iem that are illiterate, not knowing the scripture, 
but only desires and mere conjectures. 

[2:79] So woe to those who write the scripture with their hands then say, “This 
is from God” that they may sell it for a small price. 

He related that they differed in the shortcomings of their disbelief. One 
group is the most contemptible, 163 while the majority relied on blind fol¬ 
lowing faqlid) out of ignorance. It was not that doubt seized them but 
rather that they were misled by conjecture and speculation. They have no 
share in their scriptures other than to recite them without knowledge of 
their meanings. Among this group are those who are mostly concerned 
with what they desire for themselves. There is no possibility of their being 
helped and no definitive way of finding the truth among their conjectures. 

Then He related the bad outcome for them in His words, may His men¬ 
tion be exalted: 
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[2:79] So woe to them for what their hands have written, and woe to them 
for their earnings. 

It means they have lost in the present and in the end. This verse alludes 
to those who lack sincerity ( ikhlas ) 164 in companionship ( suhba ) 165 on 
the path of the Real. They associate with the friends (awliyaf [of God] 
externally but they possess no true spiritual desire ( irada ), so they are 
companions of the heedless with only a partial view of this path ( tariqa ). 
Whenever the clamor of worldly fortunes call, they rush to respond will¬ 
ingly, but when the demands of the Real ’&ZCL direct them to some endeavor, 


163 Presumably this refers to those who knowingly tampered with their scriptures. 

164 For more on this term, see the “Section on sincerity” (Bab al-ikhlas) in al-Qushayris 
Risala, 2:443-447. 

165 For more on this term, see the “Section on companionship” (Bab al-subha) in 
al-Qushayri’s Risala, 2:574-580. 
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their situation is a bad one since they are not sincere. How intense will be 
their remorse for what they have hoarded from God! They will not prosper. 
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[2:80] And they say, “the fire shall not touch us, save a number of days.” Say: 
“Have you taken a covenant with God? God will not fail in His covenant, or 
say you against God what you do not know? 

This verse alludes to those whose hearts are filled with false claims. Their 
conjecture has gotten the better of them, for out of extreme foolishness 
they judge themselves to be among the people of the story {ahl al-qissa ). 166 
Such a person abides ( yakhlud ) 167 with the murmurings of his lower desires. 
He judges the unseen by what he has himself neglected, having forgotten 
the ugliness of what he has done, and remembering [only] the errors of 
his false thinking. He is a servant of his lower self whose good opinion of 
himself has gotten the better of him. In reality, the results of his neglect 
and deceit possess him. God most high said, “And that supposition of yours 
which you supposed of your Lord has ruined you. So you have become among 
the losers ” [41:23]. 
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[2:81] Not so; whoever earns evil and is encompassed by his transgression — 
those are the inhabitants of the fire, therein abiding (khalidun). 

In the language of scholars 168 the one who is encompassed by his trans¬ 
gression is the disbeliever. But the allusion in it is to one whose heart has 


166 Basyuni identifies “the people of the story” as Sufis, as he does in the commentary on 
Qur’an 2:69-70. 

167 The verb “abides” ( yakhlud ) anticipates the use of the verbal noun “abiding” ( khalidun ) 
in the next Quhanic verse [2:81]. Al-Qushayri understands the word “abiding” as a 
description not only of the enduring nature of the punishment of the fire, but also the 
enduring and painful state of separation from God in this life. 

168 Basyuni adds a footnote saying that this refers to the language of ordinary commentar¬ 
ies, rather than allusive language. 
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ceased its perpetual calling for help. The possessors of realities are like 
grain in the frying pan in their moments of wakefulness ( sahw ). 169 Those 
[of them] who have become still are thus because of His excessive majesty, 
not because they are listless. 

Whoever relies on obedience seeks favor from it and thinks that he [can] 
draw near by means of it, but he should keep his distance from this [idea]. 
Whoever comes to know the truth of God’s unity knows that there is no 
means to Him except through Him. 
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[2:82] And those who believe and perform righteous deeds—those are the 
inhabitants of paradise, therein abiding. 

In the here and now there are gardens of communion and in the end [there 
are] gardens of favor. [... ] 170 
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169 For more on how al-Qushayrl uses this term see the section on “Wakefulness and 
drunkenness” (al-Sahw wa-l-sukr), Risdla, 1:217-219. 

170 Here a section is missing from Basyuni’s edition; it amounts to about a half of a folio 
page in the MSS K117, fol. 14a and Yioi, fol. 18b and 19a. Because there are problems 
in this section that could not be resolved, the translation follows the Basyuni edition 
until the point that it is complete again in the middle of the commentary on Qur’an 
2:85. 
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[2:83] And when We made a covenant with the children of Israel: “You shall 
not worship any other than God; and be good to parents, and the near of kin; 
and to orphans, and to the needy; and speak well to men; and observe the 
prayer and pay the alms’,’ then you turned away; all but a few of you, rejecting. 

[2:84] And when We made a covenant with you: “Shed no blood among you, 
nor turn out your own people from your homes.” Then you confirmed it, and 
you bore witness. 

[2:85] Then there you are killing one another, and expelling a party of you 
from their habitations, conspiring against them in sin and enmity, and if they 
come to you as captives, you ransom them; yet their expulsion was forbidden 
you. What, do you believe in part of the Book, and disbelieve in part? 

And if they come to you as captives, you ransom them, that is, “Just as you 
protect their rights by ransoming them, so must you restrain your hands 
from them and forswear expelling them from their homelands. When you 
uphold some of what has been made obligatory for you, what keeps you 
from doing the rest of what you have been commanded to do? Do you not 
know that whoever picks and chooses in what he has been commanded, 
so that he believes in some parts and disbelieves in others has the reward 
for his deeds nullified because of what he has neglected?” 
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[2:85] What shall be the requital of those of you who do that, but degrada¬ 
tion in the life of this world; and on the Day of Resurrection to be returned 
to the most terrible of chastisement? And God is not heedless of what you do. 
That is, they thought that what they did would benefit them but in the 
hereafter it will be disclosed to them that everything that they did, when 
it was combined with what was damaging and stripped of sincerity and 
devotion, was not accepted from them. 

The captives are of different types. The rescue of the captive drowning 
in the sea of whim (hawa) is to be directed to guidance. The ransom of 
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the captive who remains in the hands of whisperings (wasdwis ) 171 is to 
show him the way to certainty by the glimmers of proofs. Through this 
you will rescue him from doubt and questioning, and take him out of the 
darknesses of blind imitation ( taqlid ). The redemption of the captive you 
find shackled to his random thoughts and enslaved by the clamor of his 
lower self is to direct him to the witnessing of favors. [This is done] by 
his absolving himself of acknowledging any power in a created thing or 
something other [than God]. The redemption of the captive you find tied 
to his error is to advise him to renounce it and to aid him in restraining 
himself from it. 172 The redemption of the captive you find shackled to his 
[human] attributes is to direct him toward the Real in what will release him 
from the fetter 173 of all that has come into being ( kawn ). The captives you 
find in the grip of the Real, let them know that there is no redemption for 
such captives, no retaliation 174 for their dead, and no deliverance for their 
bond. [For aspirants on the path] there is no escape from them, no way to 
them, no stratagem other than them, no comfort with anything but them, 
and no rejecting their decree. 
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[2:86] Those are the ones who have purchased the life of this world at the 
price of the hereafter—for them the punishment shall not be lightened, neither 
shall they be helped. 

Those who have preferred anything over [God] have lost in this world and 
the hereafter. As they have said: 

People turned away 
from us 


171 See Qur’an 50:16 and 114:5 for mention of “whisperings” in the tower self ( nafs ) and 
breasts ( sudur ) of human beings. 

172 This sentence does not appear in MS K117, fol. 14b. The translation follows the word 
“error” ( zalla ) found in MS Yioi, fol. 19a rather than the word “essence” or “self” (dhat) 

found in the Basyuni edition. 

173 The translation follows the word “shackle” (wathaq) from MSS K117, fol. 14b and Y101, 
fol. 19a. 

174 The translation follows the word “retaliation” ( qawad ) from MSS K117, fol. 14b and Yioi, 
fol. 19a rather than the word “return” ( c awd ) from the Basyuni edition. 
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without cause 
or sense. 

If they have no need 
of us, 

we have even less need 
of them. 175 
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[2:87] And We gave Moses the scripture, and after him We sent successive mes¬ 
sengers, and We gave Jesus son of Mary the clear proofs, and We confirmed 
him with the holy spirit, and whenever there came to you a messenger, with 
what your souls did not desire, you became arrogant; and some, you called 
liars, and some you slay? 

The allusion is that “We [God] delivered the address to them and made 
one messenger follow after another, all calling to the same thing. But they 
listened to the call of the callers with the ear of whim ( hawa ); they accepted 
what their lower selves found pleasurable and rejected what their whims 
(ahwaf found troublesome. They were characterized by this self-serving 
desire and moreover became servants (Jabadu) to it. The [human] attributes 
of the worshiper (Jabid) became the object of worship ( matbud ).” What a 
terrible affliction is upon them! 
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[2:88] And they say. “Our hearts are encased.” Nay, but God has cursed them 
for their unbelief; and little will they believe. 

If there had been anything in them free of pretension, it would have become 
easy to find meanings [from God’s signs and scripture]. But when [they 


175 Mustafa states that he was unable to locate these verses in any other source. However, 
he adds lines that do not appear in the Basyuni edition, MS K117, fol. 14b, or MS Y101, 
fol. 19a (Mustafa, no. 11, p. 24). 
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must] recognize the truth, the fangs of pretenders are bared.. , 176 It is said: 

When tears 
flow down cheeks 

The one who is crying is distinguished 
from the one who is only pretending. 177 
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[2:89] When there came to them a Book from God, confirming what was 
with them—and they formerly prayed for victory over the disbelievers; but 
when there came to them what they recognized, they disbelieved in it; and 
the curse of God is on the disbelievers. 

Here the allusion is to one who resolves upon purity and clarity (sa/d 1 ) and 
promises his complete loyalty (wafa J ). He raises the banners of his vigor to 
step out to combat, but when the call comes to line up and advance boldly 
into battle he breaks down at the rallying of the ranks and cuts himself off 
from the group, afraid of dangerous attacks. 178 God most high said, “Then, 
when the matter has been resolved upon, if they are loyal to God, it will be 
better for them” [47:21]. 
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176 There is a blank section in Basyuni’s edition which was not clarified by MSS K117, fol. 
14b and Y101, fol. 19b. 

177 Mustafa cites a slightly different version of this verse attributed to al-Mutanabbi 
(Mustafa, no. 7, pp. 90-91). Al-Qushayri cites this verse again in his commentary on 
Qur’an 3:143. 

178 There are some problems with this sentence in Basyuni’s text; these have been resolved 
here from MSS K117, fol. 14b and Yioi, fol. 19b. 
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[2:90] £vd is that for which they sell their souls; that they disbelieve in that 
which God has revealed, grudging that God should reveal of His bounty to 
whomever He will of His servants; and they were laden with anger upon 
anger; and for the disbelievers there shall be a humiliating chastisement. 
Envy caused them to descend from the abode of nobility to the lowland 
of ignominy. When they were not satisfied with what the decree brought, 
they were reduced to a state of abasement. They invited upon themselves 
that which brings wrath upon wrath. 
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[2:91] A«d when it was said to them, “Believe in what God has revealed,” they 
said, “We believe in what was revealed to us,” and they disbelieve in what 
is beyond that; yet it is the truth, confirming what is with them. Say. “Why 
then were you slaying the prophets of God formerly, if you were believers?” 
Here the allusion is that when it is said to them, “Recognize the truth of 
what has been shown to you from the decree of [divine] harmony (min 
hukm al-wifaq) by recognizing the situation and the establishment of proof,” 
their lower selves permit some of what they find ambiguous insofar as it 
agrees with their self-serving desires, but then they disbelieve in what is 
beyond their worldly concerns. They 179 are distant from the elite and are 
not considered to be among the masters who have special claim {arbdb 
al-ikhtisas). 
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179 There is a blank in the Basyum edition in the first part of the sentence, which is com¬ 
pleted here based on MSS K117, fol. 14b and Y101, fol. 19b. 
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[2:92] And Moses came to you with clear proofs; then you took to yourselves 
the calf after him, and you were evildoers. 

That is, “he called you to declare [God’s] unity ( tawhid ) and separate the 
[proper] object of worship from any other object of worship ( mdbud ) and 
limited thing (mahdud). But you were not inclined to worship anything 
except what was attractive to you—the calf you adopted for yourselves and 
the idol you desired.” [The calf] was taken from them but its traces remained 
in their hearts and in the hearts of those who came after them. Because of 
that most Jews believe in anthropomorphism ( tashbih). 
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[2:93] And when We made a covenant with you, and raised over you the 
mount, “Take forcefully what We have given you, and listen,” they said, “We 
hear and disobey”; and they were made to drink the calf in their hearts on 
account of their unbelief. Say: “Evil is that which your belief enjoins on you, 
if you are believers.” 

He reiterates the tale of their excessive love for the calf, their aversion to 
accepting the Real, and [. . . ], 180 and their being told of the punishment 
that would overtake them for the evil they did. No counsel was useful to 
them and no punishment led them to refrain from their disobediences. 
They paid no mind to censure (la bi-Tdhamm flhim ihtafalu) and did not 
act according to what the situation required ( wa-la bi-mujibi al-amr'amilu). 


jjS jJ? JJS- j\j]\ C)[ Ji 

^ ^ * P* * 9,0 ° * ** 


180 The blank in the Basyuni text could not be clarified through the text in MSS K117, fol. 
14b and Yioi, fol. 19b. 
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[2:94] Say. “If the abode of the hereafter with God is purely yours, and not 


for other people, then long for death—if you speak truly 

[2:95] But they will never long for it, because of that which their own hands 
have sent before them. God knows the evildoers. 

Among the signs of ardent longing ( ishtiyaq ) is the desire for death while 
in the best of health and well-being. 181 Whoever is absolutely and without 
any doubt confident that the garden is his ardently longs for it. But they 
did not long for the garden—and God said that they will never long 

for it —and this information was a miracle for the Messenger since it 
was as He had said. 

In this is good news for the believers who ardently long for death; there 
is forgiveness for them. He only bestows the ardent longing on them so 
that it may be actualized [when] they reach the garden. Of old it was said, 
“For the negligent, shame will suffice on the Day of the Meeting.” 182 God 
most high said, “But they will never long for it, because of that which their 
own hands have sent before them” 



[2:96] And you shall find them the people most covetous of life, and the idola¬ 
ters; any one of them would love that he might be given life for a thousand 
years; yet, his being given life shall not budge him from the chastisement. God 
sees what they do. 

Love of life in this world is the result of heedlessness (ghafla) of God. The 
worst heedlessness is their excessive love to remain in this world. The state 
of the believer is the opposite of this. Those who are heedless and insolent 
are eager for life only because they know of their failure to be obedient. The 


181 In other words, such a person longs for death even though he is able to enjoy life in 
this world fully. Al-Qushayri cites a similar statement attributed to his teacher Abu ‘Ali 
1 -Daqqaq in the “Section on passionate longing” (Bab al-shawq), Risdla, 2:628. 

182 Al-Qushayri gives no indication here of what type of material he is quoting. 
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runaway slave does not want to be returned to his master. But for believ¬ 
ers, the transition [of death] to One from whom only good is expected is 
better than remaining with those against whose evil they are not secure. 
The prolonging of life in spite of the certainty of death holds no value for 
them since [death] comes unexpectedly and life is cut off. What is coming 
is near. When [one’s] life span is completed, there is no averting the assaults 
of the appointed time from the shoulders of hope ( fa-la maradda li-hujumi 
al-ajaVald aktd.fi al-amal). 
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[2:97] Say: “Whoever is an enemy to Gabriel—he it was that brought it down 
upon your heart by the leave of God, confirming what was before it, a guid¬ 
ance, and good tidings for the believers. 

[2:98] Whoever is an enemy to God and His angels and His messengers, and 
Gabriel and Michael—then surely God is an enemy to the disbelievers.” 

The Jews claimed that Gabriel did not come with good, that they did not 
love him, and that if it had been Michael, they would have believed in him. 
The Real XkkXl showed them to be liars when He said, “Whoever is an enemy 
to Gabriel, [thinking] he did not bring good, what good is greater than the 
Qur'an that descended through him?” 

Then He said that whoever is an enemy to Gabriel and Michael, God 
is his enemy. Surely the messenger of the Beloved to the highly-esteemed 
beloved [Muhammad] has a noble status and weighty rank. The enmity of 
the disbelievers does not harm Gabriel—the Real H is his protector ( wall). 
Whoever is an enemy of Gabriel, God is his enemy. How mighty and glori¬ 
fied is this status! How grand is His exaltedness! 
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[2:99] And We have revealed to you clear proofs; and none disbelieves in 
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them except the wicked. 

[2:100] Why, whenever they make a covenant, does a party of them reject it? 
Nay, but most of them are disbelievers. 

One disbelieves in His clear signs only when one’s eyes are blocked from 
perceiving and one’s fate from God has already been determined as unfor¬ 
tunate. There is no sense in anyone who denies that day is day. Likewise, 
there is no union for anyone who has not been assisted by lights and insights 
from the Real. 

Why, whenever they made a covenant. . . : their predetermined fate 
(.sabiq al-taqdir) confounded them and their subsequent contrivances (lahiq 
al-tadbir) broke their covenant. God prevails over His affair. 
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[2:101] When there came to them a messenger from God, confirming what 
was with them, a party of those who had been given the scripture cast away 
the scripture of God behind their backs, as though they did not know. 

They denied the messengers of the Real that came to their hearts by means 
of intuitions ( khawatir ) and [they] belied the messengers who came to them 
outwardly. O ignorance in which there is not a sliver of deeper knowledge 
(' : irfan)\ O deprivation whose companion is disappointment ( khidhlan)\ 
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[2:102] And they follow what the devils used to relate during the reign of 
Solomon: Solomon disbelieved not, but the devils disbelieved, and taught the 
people sorcery; and that which was revealed to the two angels in Babylon — 
Harut and Marut. They taught not any man, without them saying, “We are 
but a temptation; do not disbelieve.” From them they learned how they might 
cause division between a man and his wife, yet they did not hurt any man 
thereby save by the leave of God; and they learned what hurt them, and did 
not profit them. And surely they knew well that whoever buys it, he shall have 
no share in the hereafter; 

Whoever is divided by his whims ( ahwcf ) falls into one state of heedless¬ 
ness ( ghafla ) after another, so that every kind of ignorant affair welcomes 
him. Moreover, those whose absence [from the Beloved] is prolonged 
become a warning to others and a temptation for whoever follows their 
path. Whoever emulates them in their transgression joins their commu¬ 
nity and becomes one of them. This is the case in the description of Harut 
and Marut and what happened to them—they became a temptation and a 
warning for men. One who listens to what they say and does not take into 
account their ignorance will share in their tribulation ( bala’uhuma ) and 
suffer their distress ( c ana'uhuma ) in the hereafter. 

The allusion in their story is to the one on this path (, tariqa ) who is 
inclined to affectation, deception, and pretension. He attracts followers 
whom he leads to hell by his falsehood and blocks them from the path of 
right direction by the evil of his darknesses. But those who take heed cross 
over 183 to safety on its bridges 184 and the one who is disgraced ( tahattaka ) by 
his inclinations to falsehoods—his veils ( astaruhu ) are torn ( tahattakat) 185 
and his faults { c awaruhu) are exposed to anyone with eyes. When Harut 
and Marut were deceived by the disobedience to which they had become 
accustomed, they blamed [their being deceived on] the disobedience of the 
children of Adam. Because of their tendencies toward carnal desires and 
the promptings to temptations and harmful things, they plunged forward 
into disobedience. What happened to them is what the storytellers relate: 
they are hanging upside down until the Day of the Resurrection and if not 

183 Here al-Qushayri is playing with two verb forms from the same root -b-r: ftabara (“to 
take heed or learn a lesson”) and c abara (“to cross over”). 

184 These two sentences have been included on the basis of MS K117, fol. 15a and MS Ytot, 
fol. 20a. Basyuni has a blank in his version with a note saying that the writing was 
obscure in the script and meaning. 

185 Here al-Qushayri is playing with two meanings of the verb tahattaka: “to be torn” and 
“to be disgraced.” 
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for [God’s] gentleness ( rifq ) toward them and their affair, their punishment 
would not end then. But God’s kindness ( lutf) with all is abundant. 

And when God most high said, “And they learned what hurt them, 
and did not profit them” people of discernment know that knowledge of 
things can be undesirable, even though [knowledge itself] is a praiseworthy 
attribute. The Prophet g| said, “I seek refuge in You from knowledge that 
has no benefit.” 186 
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[2:102] evil then would have been that they sold themselves for, if they had 
but known. 

If the one who has been deceived knew what endures ( madha abqa) and 
what brings trial ( madha abla), he would be torn apart by sorrows. But on 
the day when secrets are tested [86:9] he will know the precious gifts that 
have passed him by. 
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[2:103] Yet if only they had believed, and been fearful, verily, a reward from 
God would have been better, if they had but known. 

If they had only preferred drawing near ( iqbal ) to God over being dis¬ 
tracted ( ishtighal ) from Him, they would have obtained the treasure of the 
two abodes ( dhukhra al-darayn) and reached the glory of the two worlds 
( c izza al-kawnayn). But the blows of subjugation pressed upon them (kasa- 
bathum satawatu al-qahr), and kept them in the lands of abandonment 
(fa-athbatathum ft mawatini al-hajr). 
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[2:104] Oyou who believe, do not say, “Observe us”; but say, “Regard us,” and 
listen; and for disbelievers awaits a painful chastisement. 


186 ‘Abd al-Rahman gives Sahib and al-Zabidi as sources for this hadith. 
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The objectives of enemies in all their states ( ftjamiH ahwalihim), including 
their actions and words (min a c malihim wa-aqwalihim), are malicious, 187 
for they remain tied to their ways in what they do and do not do. The way 
of the friends [of God] is to avoid being like them and to adopt a path 
which is not their path. 
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[2:105] Those disbelievers of the people of the scripture and the idolaters do 
not wish that any good should be revealed to you from your Lord, but God 
singles out for His mercy, whom He will; God’s grace is most abundant. 

The antipathy of the enemies toward the unwavering decency of the friends 
is unceasing and enduring. But the envious [one] shall not prevail ( lakin 
al-hasuda la yasud), nor will he obtain what he seeks (wa la yahsul lahu 
maqsud). The special qualities of mercy are sufficient for the friends, even 
if the enemies are abased 188 and the flanks and borders of the lands of 
their rejoicing are destroyed. 
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[2:106] And whatever verse We abrogate or postpone, We bring [in place] a 
better, or the like of it; do you not know that God has power over all things? 
Abrogation ( naskh ) is the removal of something; that is, [it is] what moves 
you from one state to that which is above and superior to it, for the branch 
of your communion is forever flourishing and the star of your nobility is 


187 According to commentaries on this verse, some of the Medinan Jews used to use the 
Arabic expression “observe us” (retina) in addressing the Prophet because it resembled 
a derogatory phrase in their language (see Tafsir al-Jalalayn and al-Wahidi’s Asbdb 
al-nuzul at altafsir.com). 

188 The translation follows the words raghma mina al- z add? dnaf from MSS Kit7, fol. 15b 
and Ytot, fol. 20b rather than the words za z ama mina al-ada J affak from the Basyuni 
edition. 
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forever shining. “We do not abrogate anything of the traces of worship 
(' 'ibada) without substituting for it something from the lights of servant- 
hood ( c ubudiyya ). And We do not abrogate anything from the lights of 
servanthood without putting something in its place from the moons of 
servitude ( c ubuda ). 189 Your innermost self is always rising ( taraqqa) and 
your worth increases [when you take on] the beauty of the [divine] friend¬ 
ship ( tawalla ).” 

It is said, “We will not raise you from the place of servanthood ( c ubudiyya) 
without causing you to alight 190 on the plains of freedom ( hurriyya ). 191 We 
have not removed anything of your human attributes (sifat al-bashariyya) 
without elevating you in some divine witnessing (shawahid al-uluhiyya ).” 192 
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[2:107] Do you not know that to God belongs the kingdom of the heavens and 
the earth, and that you have none, besides God, neither protector, nor helper? 
His way ( sunna ) is to draw His friends from the witnessing of what 
He possesses (milk) to the vision of His kingdom (mulk). 193, Then He takes 
them from the vision of His kingdom to witnessing His truth (haqq), and 
then [He] takes them from the vision of His signs (ayat) to the vision of 
His attributes (sifat), and from the vision of His attributes to the witnessing 
of His essence (dhat). 



189 See the “Section on servanthood” (Bab al-‘ubudiyya), where these three terms (‘ibada, 
c ubudiyya, and c ubuda ) are applied to ordinary believers, the elect, and the elect of the 
elect in rising order (al-Qushayri, Risala, 2:428). 

190 Here the translation follows the word ahlalndka from MSS K117, fol. 15b and Y101, fol. 
20b rather than the word salakaka from the Basyuni edition. 

191 That is, the only true freedom ( hurriya) is that found in perfected servanthood 
(‘ubudiyya). See the “Section on Freedom” (Bab al-hurriyya) in al-Qushayri’s Risala, 
2:460-463. 

192 In these two sentences, the translation follows the first plural verb conjugation forms 
found in MS K117, fob 15b. 

193 The translation follows the placement of the terms milk and mulk as found in MSS 
K117, fob 15b and Y101, fob 20b. The terms appear in the opposite order in the Basyuni 
edition. 
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[2:108] Or do you desire to question your messenger as Moses was questioned, 
aforetime? Whoever exchanges belief for unbelief has surely strayed from the 
even way. 

The children of Israel annoyed Moses ft, and the Muslims were prohibited 
from following this precedent. They were commanded to be conscious 
of the bashfulness of the Messenger gj| as much as possible, so that in 
his presence they were silent with awe. 194 [God] most high said, Support 
him, and revere him [48:9]. 195 The beauty of refined behavior ( adab ) in 
outward circumstances is a model for the beauty of refined behavior with 
God inwardly. 
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[2:109] Many of the people of the scripture long to make you disbelievers, 
after you have believed, from the envy of their own souls, after the truth has 
become clear to them; yet pardon and be forgiving till God brings His com¬ 
mand; truly God has power over all things. 

Those among the heedless who have lost understanding wish that not even 
a star would rise over those who are in peace and safety ( salama ), and those 
who are possessed by envy would like the sun to stop shining over those 
whom they envy. These are the attributes of disbelievers, so God abases 196 
and humbles them. 197 

The allusion in this is to the state of those who possess spiritual desire 
(:irada ) in the beginning, when they embark on their travels. If they do 


194 Literally, they were “as if they had birds on their heads.” Lane explains the origin of 
this expression as arising from the fact that “birds alight only upon a thing that is still 
and inanimate” (Lane, Arabic-English Lexicon, 2:1904). 

195 According to Tafsir al-Jalalayn (trans. Hamza), the pronoun in Qur J an 48:9 can be 
understood as referring either to God or Muhammad. Al-Qushayri is choosing the 
latter reading for his commentary here. 

196 Literally, “puts their noses in the dirt.” 

197 Literally, “throws them down on their faces.” 
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not find help and success in companionship and they live among people 
following externals, these people will prevent them from traveling and 
will not stop giving advice to them. They will frighten them with weak¬ 
ness and threaten them with poverty until they divert them to the way of 
heedlessness and cut them off from the path of spiritual desire. These are 
truly the enemies of God, those who have been overtaken by the enmity 
of the moment. Their punishment is being deprived of smelling any of the 
fragrances of sincerity ( sidq). 

Yet pardon and be forgiving ..., for the way of the aspirant is to protect 
his innermost self from anyone or anything other [than God]. He tries to 
employ his best nature with each individual and spares no effort in kindness, 
for soon the Real will open the way for him on his path. 198 



[2:110] And perform the prayer, and pay the alms; whatever good you shall 
offer for your own souls, you shall find it with God; assuredly God sees what 
you do. 

The aspirant is obligated to perform the acts of intimate communication 
(: muwasalat ) and to continually seek to gain access with different kinds of 
acts of drawing near ( qurubat ), trusting that what he offers [by way of] 
sincere striving ( mujahadat ) will bear fruit in the final states ( halat). 
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[2:111] And they say, “None shall enter paradise except those who are Jews or 
Christians.’’ Such are their desires. Say, “Produce your proof if you speak truly.’’ 
Each party ( hizb ) smooths things out 199 for itself, thinking salvation belongs 


198 The translation follows the words “best nature” ( khuluq ) and “kindness” ( rifq ) from 
MSS K117, fol. 15b and Y101, fol. 20b. Basyuni is uncertain about the correctness of his 
text here. On the term khuluq, see the “Section on noble character” (Bab al-khuluq) in 
al-Qushayri’s Risala, 2:494-501. 

199 Here the translation follows yumahhidu al-amr from MSS K117, fol. 15b and Ytot, fol. 
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to it, and claiming access [to paradise] as its share. But mere guessing 
(, husban ) without the verification of proof ( burhan ) does not produce 
results (IdyaHl bi-hasil) nor is it of any use (wa layahuz bi-tadl). 
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[2:112] Nay, but whoever submits his purpose to God, being virtuous, his 
reward is with his Lord, and no fear shall befall them, neither shall they grieve. 
He submits his purpose (aslama wajhahu) means he remains loyal to the 
quest for God, devotes his purpose to God alone, and purifies his resolve 200 
from any faults. Being virtuous [means] possessing knowledge by the truth 
of what he does and the truth of what he practices. He is virtuous in the 
end ( wa-huwa muhsinft l-ma'al) just as he submits in the present (kama 
annahu muslimft l-hal). 

It is said that virtuousness ( ihsan ) is that you worship God as if you see 
Him, so that you will be submitting with your outward form and witnessing 
with your innermost hearts. Outwardly there is effort and physical prostra¬ 
tion (ft l-zahir jahd wa-sujud) and inwardly there is unveiling and ecstatic 
finding (ft l-batin kashf wa-wujud). 

It is said that one submits his purpose by persisting in obedient actions, 
being virtuous, maintaining the good manners of service (adab al-khidma) 
by the beautiful manners of presence (bi-husni adab al-hudur). No fear of 
abandonment will befall them (khawf al-hajr), neither will secret deception 
(1 khafty al-makr) overcome them. This world will not distract them from wit¬ 
nessing and tomorrow the hereafter will not distract them from the vision. 
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21a rather than the phrase yumahhidu al-amal in the Basyuni edition. 

200 The translation follows the word 'aqd in MSS K117, fol. 16a and Y101, fol. 21a rather than 
the word “intellect” paql) in the Basyuni edition. 
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[2:113] The Jews say, “The Christians stand on nothing”; and the Christians say, 
“The Jews stand on nothing”; yet they recite the scripture. Thus, the ignorant 
say the like of what these say; God shall decide between them on the Day of 
Resurrection regarding their differences. 

The allusion in this verse is an inversion of its apparent sense. Today the 
enemies [of God] disclaim one another [as they have done in the past], but 
the friends [of God] also do something like that. Nonetheless, it is said that 
the Sufis will remain in a good state 201 as long as they quarrel and do not 
accept one other, 202 because if they were to accept one another they would 
stay with each other [rather than turning to God]. 



[2:114] And who does greater evil than he who bars God’s places of worship, 
so that His name be not invoked in them, and strives to ruin them?; such men 
might never enter them, save in fear; for this world is degradation for them; 
and in the hereafter a mighty chastisement. 

[Here] the allusion is to the one who does evil, one who ruins the home¬ 
lands ( awtan ) of worship with [his] carnal passions ( shahawat )—and the 
homelands of worship are the selves of the worshipers ( nufus al J abidln). 
He ruins the homelands of knowledge with [his] desires and attachments 
(falaqat) —and the homelands of knowledge are the hearts of those with 
deep knowledge ( qulub aDariftn). He destroys the homelands of love with 
[his] worldly concerns and familiar comforts ( musakanat )—and [the home¬ 
lands of love] are the spirits of the ecstatics ( arwah al-wajidln). He ruins 
the homelands of witnessing by paying attention to [his own] attempts 


201 The phrase bi-khabarin in the Basyuni edition is a typographical error. It has been 
replaced with bi-khayrin from MSS K117, fol. 15b and Y101, fol. 21a. 

202 In the first part of this sentence, al-Qushayri is quoting from a statement he attributes 
to Ruwaym in the “Section on Sufism” (Bab al-tasawwuf): “The Sufis will remain in a 
good state so long as they quarrel and do not accept one another. If they were to agree, 
there would be no good in them” (Risala, 2:554). 
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to draw near ( qurubat ) [rather than turning to God Himself] and [the 
homelands of witnessing] are the innermost selves of those who declare 
oneness (asrar al-muwahhidin). 

For them in this world is degradation; and in the hereafter a mighty 
chastisement. For the people of allusion the degradation of this world is 
the ignominy of the veil and the punishment of the hereafter is being held 
back in degrees. 203 
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[2:115] To God belong the East and the West; whithersoever you turn, there 
is the face of God. Lo! God is Embracing, Knowing. 

Here the allusion is to the eastern and western places of hearts [of the 
believers]. Hearts have rising lights ( shawariq ) and night visitors ( tawariq). 
The night visitors are the murmurings ( hawajis ) of the lower selves that 
arrive in the darknesses of desire and carnal passions. The rising lights are 
the stars of different types of knowledge, the moons of presence and the 
suns of gnosis. 

As long as the lights are rising the qibla of the hearts is clear and visible. 
Then when the realities take over, the authority of the lights becomes hid¬ 
den like stars at the rising of the sun. Similarly, at the appearance of the 
Real there is destruction and subjugation, so there is no witnessing of any 
trace, no remaining sensation or comprehension, no power of intellect or 
knowledge, no illumination of deeper knowledge. For the experiencing of 
all these qualities lasts only as long as human nature lasts. When those who 
have attributes become effaced, how can any attribute of theirs remain? 

He said, “whithersoever you turn, there is the face of God” As long as 
there is a remnant or even a sliver of sensory perception and the ability 
to differentiate, then the qibla should be aimed for, and if it is not known, 
it should be sought. According to scholars, when the guideposts in every 
direction are obscure and there is no knowledge of the qibla, all directions 
are equally permissible for prayer since none of them can be preferred for 
the intention ( niyya ). 204 


203 The Qur’an speaks of “degrees” in the hereafter, as in verses 6:132 and 46:19: All shall 
have degrees according to what they have done. 

204 Prayer begins with the intention (niyya) to perform the prayer. 
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[2:116] And they say, “God has taken to Himself a son”; Glory be to Him! 

He deceived them when He did not bring them to naught right away. 
Instead He made their continued delusion a longer respite. They spoke 
a grave calumny ( c azim al-firya ) against God and devised an astonishing 
argument ( ajib al-mirya) in their description of God and attribution of a 
son to Him. How can there be a son when He is singular in [His] essence 
(1 dhat) 7 . There is no delimitation of His essence and no carnal desire pos¬ 
sible in His attributes ( sifat ). 



[2:116] Nay, to Him belongs all that is in the heavens and the earth; all obey 
His will. 

That is, nothing—from the traces of things or things themselves 205 — has 
come into being ( kawn ) without the traces of the created constitution 
(, khilqa ) calling out to it and the testimonial witnessings of the original 
nature ( fitra ) speaking clearly from it. Every silent thing is [in fact] speak¬ 
ing and is a proof and a witness to His oneness. 206 
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[2:117] Originator of the heavens and the earth; and when He decrees a thing, 
He but says to it “Be,” and it is. 

The Originator ( al-badif , according to the scholars, is the One who brings 
the entity fayn) into existence without any model {la c ala mithal ). 207 


205 The full Arabic here is “dependent traces” (athar muftaqira) and “independent entities” 
(dyan mustaqilla). Entities are “things perceived by the eye,” whereas the term “traces” 
refers to what is left behind from things, acts or qualities. The Qur’an uses the word 
athar to refer to “footprints” [18:64], the “vestiges” that can be seen from people long 
gone [40:21 and 40:82], and the effects of God’s mercy [30:50]. 

206 This passage is easier to comprehend when read with al-Qushayri’s commentary on 
Qur’an 2:118, 2:164, and 3:18. 

207 The translation follows the word “model” ( mithal ) found in MSS K117, fol. 16b and Y101, 
fol. 21b rather than the word "like” ( mithl ) in the Basyuni edition. 
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According to the people of allusion He is the One, and there is nothing 
like Him (laysa lahu shayun mithlihi ), 208 since this term alludes to both 
the negation of any likeness ( mithl ) to His essence and the negation of any 
model ( mithal ) for His acts. He is the One ( al-ahad ) without any quantity 
comprising Him; the Eternal ( al-samad ), whom no final point in time cuts 
off; the Real ( al-haqq ), whom no imagination can picture; and the Existent 
(1 al-mawjud ), of whom no understanding is capable. When He decides on 
an affair, nothing preordained ( maqdur ) can oppose it and nothing created 
(; maftur ) 209 can separate itself from His decree. 
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[2:118] And they, who do not know, say, “Why does God not speak to us?; Why 
does a sign not come to us?” So, spoke those before them, the like of what 
they say; their hearts are much alike. Yet We have made clear the signs to a 
people who are certain. 

The speech ( kalam ) of God ‘AWf is connected to all created things in their 
entities ( a c yan ) and their traces (dthdir) by the command to “Be!” {amr 
al-takwin), [and it is also connected to] those who have been charged [with 
the law] by the prescriptive command (amr al-taklif ). 210 But whoever lacks 
the ear of comprehension is deaf to hearing the Real. He kWdi addressed 
some among the people of the Book and they heard His address, but they 
were not able to bear it and, after they recognized the enormity of the signs, 
they engaged in distortion and alteration. Included in the signs which He 
made manifest were that which removes the defect of anything other [than 
Him] ( al-Hlla min al-aghyar) and quenches the thirst from things that are 
better ( al-ghulla min al-akhyar). But what proofs, even if they were plain 
and clear, would suffice those whose due is wretchedness, whose [wretch¬ 
edness] has already come? 


208 The phrase here laysa lahu shayun mithlihi is very similar to Qur’an 42:11: There is 
nothing like Him (laysa ka-mithlihi shayun). 

209 The translation follows the word “created” ( maftur ) from MSS K117, fol. 16b and Y101, 
fol. 21b rather than the word “forbidden thing” ( mahzur) found in the Basyuni edition. 
The translation of this sentence follows the text in MSS K117, fol. 16b and Yioi, fol. 21b. 


210 
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[2:119] We have sent you with the truth, a bearer of good tidings, and warner. 
You shall not be asked about the inhabitants ofhellfire. 

“We have singled you out [O Muhammad] with qualities which We did not 
make appear in anyone else, so all people are under your banner. Those 
who are accepted are in conformity with you while those who are rejected 
oppose you ( al-maqbul man wafaqaka wa-l-mardud man khalafaka). You 
will not be questioned about the states of others and you will not be turned 
away 211 because of anyone.” 



[2:120] Never will the Jews be pleased with you, neither the Christians, not 
until you follow their creed, Say: “God’s guidance is the true guidance.” And 
if you were to follow their whims, after the knowledge that has come to you, 
you shall have against God neither friend, nor helper. 

“Do not concern yourself with pleasing the enemies after you have received 
Our good pleasure {ridd’), for they will not be pleased with you unless you 
follow their religions and that is impossible. 212 So declare yourself free 
of them, make your difference apparent, and show enmity toward them. 
Know that their reliance on what they find pleasing is the cause of endless 
wretchedness. Do not worry yourself. Call your community to free them¬ 
selves from them and their path and be for Us, through Us, free of anyone 
other than Us, trusting in Our help, for you are through Us and from 213 Us.” 

211 The Basyuni edition has a blank here, which has been completed with “avoidance” 
(mahid) from MSS K117, fol. 16b and Y101, fol. 21b. 

212 The Basyuni edition has wa-duna dhalika lahum hazz al-qital here but what is probably 
meant is wa-duna dhalika lahum khartu al-qatad. The text in MSS Kii7, fol. 16b and 
Y101, fol. 21b could be read this way. It means, “Before that, they would have to strip 
the tragacanth of its leaves by grasping each branch and drawing his hand down it,” 
which is very close to a proverb quoted by Lane in his comments on the verb kharata 
(Lane, Arabic-English Lexicon, 1:723). 

213 The translation follows “from Us” ( minna ) from MSS K117, fol. 16b and Y101, fol. 21b 
rather than “for Us” (land) from the Basyuni edition. 
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[2:121] Those to whom We have given the scripture, and who recite it with 
true recitation, they believe in it; and whoever disbelieves in it, they shall be 
the losers. 

“Those whom We have opened the eyes of their hearts 214 to witnessing 
Our truth—We have entrusted the ears of their hearts with hearing Our 
address. We have chosen them by letting the lights 215 of solicitude shine 
down on them, and We have supported them by confirming the instruction 
in their innermost selves ( asrar ). They practice the true recitation and are 
characterized by the qualities of faith and deep knowledge. They are the 
people of special designation ( takhsis ) and those who are not with them 
are the rejected.” 
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[2:122] O children of Israel, remember My favor wherewith I favored you, and 
that I have preferred you over all the worlds. 

His SstSUi way ( sunna ) in His address to the people of Moses §St is to call 
them by their proper name, saying, “O children of Israel, remember ...that 
is, “O children of Jacob.” But He addresses this community [of Muhammad] 
honorifically, saying, “O you who believe.. .” 216 
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214 The translation of the phrase “the eyes of their hearts” (absdr qulubihim) is based on 
MSS K117, fol. 16b and Yioi, fol. 21b. TheBasyuni edition has just the word “eyes” (absar). 

215 The translation follows the plural “lights” (anwar) from MSS K117, fol. 16b and Y101, fol. 
21b rather than the singular “light” (nur) in the Basyuni edition. 

216 As in Qur’an 2:104 an d many others. 




Subtle Allusions [ 2 : 123 ] - [ 2 : 124 ] | n 7 



[2:123] And beware of a day when no soul will be requited for another, and 
no compensation will be accepted from it, nor will any intercession benefit it, 
neither will they be helped. 

As for the enemies, nothing [that is, no payment or compensation] will 
be accepted from them. As for the friends, [the Prophet] gj| said, “Protect 
yourself from the fire even if it be by half a date [given in charity] .” 217 The 
intercession of intercessors will not benefit the disbeliever, for this is a 
determination made for each community with their prophet. 218 As for the 
believers, they will benefit in particular from the Prophet’s g§ intercession. 
Everyone on that day will be saying, “My soul, my soul,” but our Prophet j§ 
will say, “My community, my community.” 219 



[2:124] And when his Lord tested Abraham with certain words, and he ful¬ 
filled them, 

The trial ( al-balaf is the verification of friendship ( wala J ), and the most 
sincere in friendship are tested the most. The Real tested His friend 
(khalil ) by what He imposed on him and prescribed for him, and 
[Abraham] upheld the necessary conditions and fulfilled the requirements 
decreed. So He praised him, saying, “And Abraham, who fulfilled 
(waffa)” [53:37], [which is] from tawfiya , 220 that is, he did not fall short in 


217 ‘Abd al-Rahman traces this hadith to al-Bukhari, Muslim, and several other sources. 

218 Qur’an 2:225 sa y s , Who is there, that shall intercede with Him save by His leave? 

219 ‘Abd al-Rahman identifies this as a hadith and gives Ibn Hanbal as one of several 
sources. In a footnote, Basyuni does not characterize the saying as a hadith, but rather 
cites al-Qushayri’s mention of it in words attributed to his teacher Abu ‘All 1 -Daqqaq 
in the “Section on chivalry” (Futuwwa) in his Risala: “Chivalry (futuwwa ) consists of 
noble character traits (khuluq) that were perfected only in the Messenger of God jH, 
for on the Day of the Resurrection everyone will be saying, ‘My soul, my soul,’ but he 
will be saying, ‘my community, my community’” ( Risala, 2:472). Although al-Qushayri 
accepts the Qur’anic category of “enemies” ( a c da ’) of the prophets, the angel Gabriel, 
and God, it is interesting that in this same section he quotes Sufis who say that the 
chivalrous individual has no adversary ( khasm) but himself ( Risala, 2:473) and does 
not care whether the person he eats with is a disbeliever (kafir) or a friend (wall) of 
God (Risala, 2:474). 

220 The verbal noun corresponding to the verb waffa. 
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any way whatsoever. 

It is said that [God] imposed the burdens of prophecy on [Abraham] 
and sought from him the properties of friendship ( khulla). The most intense 
trial for him was upholding the conditions of friendship and being singled 
out to avoid everyone and everything. He performed what was necessary 
to fulfill this [obligation], withdrawing from everything other than [God] 
secretly and publicly. Because of that 221 [Abraham] paid no attention to 
Gabriel ft when he appeared to [Abraham] as he was being thrown into the 
depths of destruction. [Gabriel] said, “Do you need anything?” [Abraham] 
said, “From you? No.” Gabriel ft appeared to him in this state as part of 
the perfection of his trial. What [attachments] were left in him that would 
leave a place for any created being, whoever that might be ? 222 

This is a subtle allusion to the difference between the state of our 
Prophet f§| and the state of Abraham ft because Gabriel appeared to the 
friend and showed himself to him and [Abraham] said, “From you? No.” 
But Gabriel was not capable of companionship with the Prophet fj§ and 
thus expressed his weakness, saying “If I were to come closer [to you by 
even] so much as a fingertip, I would be consumed by fire .” 223 What a 
difference between the state in which Gabriel ft has the power to show 
himself to the Friend ft and the state in which he acknowledges his weak¬ 
ness before the Beloved i§. 
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[2:124] He said, “I make you a leader (imam) for the people.” Said he, “And 
of my seed?”He said, “My covenant shall not reach the evildoers.” 

The leader (imam) is the one to be emulated. This was confirmed with 
regard to [Abraham], in that [God] told all men up to the Day of the 
Resurrection to emulate him. He said, “I he creed of your father Abraham 
[is yours]” [22:78], that is, they followed the creed of Abraham, meaning 


221 The translation follows the phrase li-dhalika from MSS K117, fol. 16b and Y101, fol. 22a 
rather than the phrase ka-dhalika found in the Basyuni edition. 

222 Abraham was “absent from himself in God most high and did not see with God anything 
other than God, may He be exalted and glorified,” as al-Qushayri writes in a comment 
on this story in the “Section on trust” (Bab al-tawakkul), Risala, 1:371. 

223 Basyuni adds a footnote indicating that this is what Gabriel is said to have said on the 
night of the Prophet’s ascension, as detailed in al-Qushayris Kitdb al-mfraj. 
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the declaration of God’s unity (tawhid). [God’s] saying, “Take to yourselves 
Abraham’s station for a place of prayer” [2:125] is verification of this lead¬ 
ership ( imama ). The station of leadership [means] that one understands 
from the Real, and then gives that understanding to created beings, so as 
to be a mediator between the Real ( haqq ) and created beings ( khalq ). In his 
outward situation he is with created beings, and is not listless in conveying 
the message. In his inner situation, he witnesses the Real. The clarity of his 
state does not waver, and he says to mankind what the Real says to him. 

“And of my seed?”: [Abraham] spoke out of compassion for [his people] 
and he asked for that which would bring them honor, but [God] informed 
him that worthiness has nothing to do with lineage or relations. Rather 
these are allotments that [God’s] decrees bring about, and He said to him, 
“My covenant shall not reach the evildoers.” This is not like the blessings 
of this world, which are all encompassing in their provisions, for it is not 
withheld from anyone, even if he is a disbeliever. Because of that He said, 
“And when Abraham said, ‘My Lord, make this land secure and provide its 
people with fruits; such of them as believe in God. . .’”[2:126] and “whoever 
disbelieves, to him I shall give enjoyment, a little. . .” [2:126]. This means 
that the present world is not so important that it should be denied the 
disbelievers. But “My covenant will only reach those whom I have chosen 
from the elect of My servants.” Food and drink are not kept from anyone 
(1 amma l-ta‘am wa-l-shardb fa-ghayru mamnuHn min ahad) but Islam and 
love are not offered to everyone (amma l-islam wa-l-mahabb fa-ghayru 
mabdhulin li-kulli ahad). 
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[2:125] And when We appointed the House to be a place of visitation for the 
people, and a sanctuary: 

“Mention, O Muhammad, when We appointed the House, meaning the 
Ka c ba, to be a place of visitation for people to come to and a sanctuary for 
them to return to, to make their way to it from every direction. It is a House 
which I created from stone yet attached to eternity. Whoever looks to the 
House with the eye of creation is cut off, while those who look with the eye 
of far-reaching vision arrive and connect. 224 Everyone who seeks refuge 


224 In the “Section on advice for aspirants” (Bab al-wasiyya li-l-murldln) al-Qushayrl writes, 
“One must give precedence to knowledge of the Lord of the House over visiting 
the House, for if there were no knowledge of the Lord of the House, it would not be 
necessary to visit it” ( Risala , 2:742). 
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at that House is secure from the punishment of the hereafter, if he seeks 
refuge to show veneration and respect ( c ala jihati al-fzam wa-l-ihtirdm), 
and repent from sins ( wa-l-tawbati c an al-atham)!’ 

It is said that the House was built of stone but it is a stone that attracts 
hearts just as a magnet attracts iron. 

[What kind of house is it?] 

A house. . . Its shade causes whomever comes to it to remain in the 
courtyard of security ( amn ). 

A house... Whoever glances upon it receives the good news of forgive¬ 
ness attained. 

A house. . . Subtleties circumambulate the heart of whoever circum¬ 
ambulates it. One circumambulation is by another circumambulation and 
one circuit is by another circuit. Is the reward of goodness anything but 
goodness? [55:60]. 

A house... Whatever one spends of one’s wealth to reach it is not lost. 

A house... Whatever one withholds from it is without profit. Whoever 
visits it forgets any other place of visitation and abandons his [own] regions. 

A house... No distance is reckoned too far to it. Visiting it is not to be 
neglected for fear of unpleasant occurrences or harmful attacks. This is 
a house which possesses no harm for the lifeblood of the poor (fuqard‘). 

A house... Whoever holds back from visiting it lacks noble-heartedness 
( futuwwa ) or is deficient in love ( mahabba). 

A house... The heart of the one who holds back from it is harder than 
stones. 

A house. . . When the rays of its lights fall upon someone, he is made 
to forget suns and moons. 

A house... One is not so much amazed by those who stay away from it, 
but rather by how those who come to it can leave! 



[2:125] Take to yourselves Abraham’s station for a place of prayer; 

A servant was raised up on his feet for the sake of God kcGk, and his 
footprints made a qibla for all Muslims to honor him for all time until the 
resurrection. 225 


225 This is a reference to the stone identified as “the station of Abraham”; it is kept in the 
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[2:125] We made a covenant with Abraham and Ishmael: “Purify My 
House for those that shall go round it (taTfin) and those that cleave to it 
( c akifin), to those who bow and prostrate themselves.” 

In the outward sense the affair concerns the purification of the House, while 
the allusion in the verse is to the purification of the heart. The purification 
of the House [refers to] protecting it from different kinds of dirt and filth 
(1 al-adnas wa-l-awdar), and the purification of the heart [refers to] guard¬ 
ing it from paying attention to humankind or anything other [than God] 
(1 al-ajnas wa-l-aghydr). 

The circumambulation of the pilgrims around the House is known 
from the law. The circumambulation of meanings is known to the peo¬ 
ple of the Real. Meanings go round (ta'ifa) in the hearts of those who 
know ( qulub aHariftn). Realities cleave ( c akifa) in the hearts of those who 
declare [God’s] oneness ( qulub al-muwahhidin). These are the companions 
of transformation ( ashab al-talwin) and those are the lords of stability 
(1 arbab al-tamkin ). 226 

The hearts of those who seek their objective ( qulub al-qasidin) remain 
ever standing ( waqifa ) at the door of generosity; they continually prac¬ 
tice humility. The hearts of those who declare [God’s] oneness ( qulub 
al-muwahhidin) remain ever bowing (rdkia) on the carpet of the com¬ 
munion [of lovers]. The hearts of the ecstatics ( qulub al-wajidin) remain 
ever prostrating ( sajida) on the carpet of nearness. 

It is said that the ascendant longings of the seekers are ever standing 
(waqifa ) at the door of magnanimity. The lofty resolutions of the aspirants 
remain ever circumambulating ( taHfa ) the place of witnessing [divine] 
generosity. The aspirations that come to those who know [remain] ever 
cleaving ( c akifa ) to the presence of majesty. 
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sanctuary of the Ka c ba. The impression of two footprints on this stone are said to have 
been left by Abraham as he built the Kaha. 

226 Al-Qushayri discusses the terms “Transformation and stability” (al-Talwin wa-l-tamkin) 
in his Risala, 1:232-235. 
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[2:126] And when Abraham said, “My Lord, make this land secure and pro¬ 
vide its people with fruits; such of them as believe in God and the Last Day,” 
He said, “And whoever disbelieves, to him I shall give enjoyment, a little, then 
I shall compel him to the chastisement of the fire—how evil a journey’s end!” 
And when Abraham said, ‘My Lord, make this land secure The request 
was answered because it was not adulterated by the worldly concern of the 
servant. Abraham’s request was not for his own concern ( hazz ) but rather 
for the right ( haqq ) of his Lord, may He be exalted and glorified. When 
Abraham was mindful of the required etiquette in seeking provision for 
those who believed, they were granted that—but so were those who did not 
believe. [On the other hand], when he spoke about leadership, saying “And 
of my seed?” [2:125], without [divine] permission, [the request] was denied 
and it was said to him, “My covenant shall not reach the evildoers” [2:125]. 



[2:127] And when Abraham raised up the foundations of the House, and 
Ishmael with him-. “Our Lord! Receive this from us. Truly You are the Hearing, 
the Knowing. 

The success of the request is in the sincerity of the supplication (nujhu 
al-su’alfi sidqi al-ibtihal). When the two of them humbly sought aid in 
prayer, He gave them help and fulfilled the request. Truly You are the 
Hearing of our speech, the Knowing of our states. 



[2:128] Our Lord! And make us submissive to You and, of our seed, a com¬ 
munity submissive to You; and show us our holy rites, and relent to us. Surely 
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You are the Relenting, the Merciful. 

[That is,] “Submissive (muslimin), yielding to Your decree so that not one 
vein of ours throbs without Your good pleasure. Make from our seed a 
community submissive to You so that after us they will take our place in 
upholding Your rights.” What a difference between one who seeks someone 
to inherit his wealth (man yatlubu warithan li-malihi) and one who seeks 
a deputy after him to perform acts of obedience to Him in his states (man 
yatlubu naHban. . .ft ahwalihi). 

[That is,] “Show us our holy rites since there is no way to know what 
conforms [to Your will] except by the path that God granted success and 
communication.” 

[That is,] “And relent to us after we carry out all that You have com¬ 
manded us to do so that we do not look to what we do and do not do, 227 
but turn back to You from witnessing our actions, so there is no danger 
of hidden idolatry ( al-shirk al-khafl) in imagining anything from us or 
through us.” 



[2:129] Our Lord! And send among them a messenger, one of them, who shall 
recite to them Your signs, and teach them the Book and wisdom, and purify 
them; You are the Mighty, the Wise. 

Because the obligations were received from messengers rather than being 
understood by reason alone, [Abraham] asked that they not be left to 
themselves without a messenger or law. He requested that the messenger 
be one of them so that they would feel more at home with him and it 
would be easier for them. Its meaning, rightly understood, is that when 
He informed [Abraham] of the state of our Prophet fH, [Abraham] 
asked for the completion of what He had promised by way of the one He 
commanded. 228 



227 Literally, our “movements and states of rest” (harakat wa sakanat). 

228 That is, Muhammad. 
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[2:130] Who therefore shrinks from the religion of Abraham, except he who 
fools himself ? Indeed We chose him in this world, and in the hereafter he 
shall be among the righteous. 

He related that among created beings, He preferred the Friend ( al-khalil ) §St 
and therefore made his religion {din) the religion. The distinguishing mark 
[of the religion] is the declaration of [God’s] oneness {tawhid) and its attri¬ 
bute is deep knowledge (mdrifa). For whoever shrinks from [Abraham’s] 
religion or deviates from his way {fa-man raghiba c an dinihi aw hada 'an 
sunnatihi), is left with falsehood {fa-l-bdtilu matrahu) and falls into disbe¬ 
lief {wa-l-kufr mahwd.hu). For the lights in their entirety are only acquired 
from [Abraham’s] light. 
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[2:131] When his Lord said to him, “Submit,” he said, “I have submitted to 
the Lord of the worlds” 

Islam is sincerity {ikhlas) and submission {istislam). Its true meaning is to 
withdraw entirely from the states of mortal humanity {bashariyya) with 
respect to the struggles over free choice {ikhtiyar) and the oppositional 
tendencies of the lower self {mu'aradat al-nafs). [Abraham] said, “I have 
submitted to the Lord of the worlds: I have accepted the command {amr), 
hearing and obeying, and I have embraced the decree {hukm) as much 
as I am able.” He did not hold back any of his wealth, body or progeny. 
When he was commanded to sacrifice his son, he intended to do it. When 
[God] said to him, “Release him from his bond,” he did what he was com¬ 
manded to do. There was no free choice in either of the states for him and 
no contriving {tadbir). 

It is said that his saying, “I have submitted” (aslamtu) was surely not by 
way of any claim for himself because the true meaning of islam is rather to 
absolve oneself of strength and power. So when he said, “I have submitted 
it was as if he said, “Raise me up in what you have charged me with and 
[help me] carry out that to which you have commanded me.” He turned 
the affair over to Him without proclaiming any meaning or warrant from 
himself. 

It is said that He bid him to take on the demands of the divine power 
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of deliberation ( mutalabat al-qudra). For what dwells in one who takes up 
his abode in friendship is most certainly what dwells in the other ( fa-inna 
man hallafl l-khullati mahallahu yahullu bihi la mahalata ma halla bihi). 229 

Here one might ask a question: How could Abraham have said, “I 
have submitted ,” when it was said to our Prophet g§, “Know ,” 230 but he did 
not say “I have come to know?” [in the manner that Abraham said, “I have 
submitted”]. There are several aspects to the answer, one of which is that 
the Prophet §H said, “I am the most knowledgeable of you about God” 231 
but since a law did not come after him it used to be said about him that he 
said, “I have come to know” ( c alimtu). 

It is said that God spoke about the Messenger in His saying, 
“The Messenger believes" [2:285], because belief is knowledge of God j|. The 
words of the Real and the information He gave about [Muhammad] is more 
perfect than his giving information from himself [as Abraham did]. 

Another aspect [relates to] Abraham speaking; he said “I have submit¬ 
ted” and he was subjected to the trial, whereas our Prophet j§ was wary 
of anything that could take the form of a claim, and so he was protected 
and spared. 

Another aspect is that Abraham 'gt was commanded to follow a course 
of action that indicated submission to Him, whereas our Prophet j§ was 
commanded to know. The shares of submission ( islam ) are limited while 
the subtleties of knowledge are not. 232 
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[2:132] And Abraham enjoined upon his sons this, and [so did] Jacob, ‘My 
sons, God has chosen for you the [true] religion, see that you die not save in 
submission.’ 


229 This is a good example of al-Qushayri’s untranslatable word play. 

230 Al-Qushayri does not indicate which Quranic verse he is referring to here. It is possible 
that it is the address to Muhammad in 49U7: Know, then, that there is no god except God, 
and ask forgiveness for your sin and for the believing men and believing women. 

231 Basyuni cites versions of this hadith from al-Bukhari and Muslim. 

232 The translation follows MSS Kit7, fol. 18a and Y101, fol. 23a, which have a more complete 
version of the end of this sentence: li-aqsdm al-isldmi hasrun wa-laysa li-latcfifi al- c ilm 
hasrun. Basyuni explains his understanding of this section in a footnote, saying that 
while submission is a human act, knowledge is not something acquired by the servant 
through his own efforts, but rather is apportioned to him from the source of generosity. 
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He related that Abraham fit enjoined his sons, as did Jacob who said, 
“Do not let death come upon you except in the state of submission ( islam ).” 
Their laws, even if they differed in details, were of one origin. The spring of 
unity ( tawhid) is not divided into two. The words of God most high, “God 
has chosen for you the [true] religion’,’ were good news. By [these words] 
their desire to meet the demands of submission (islam) became strong. For 
when they realized that God had chosen them for that [islam], they 
knew with certainty that He would help them and make it easy for them 
to uphold the rightful due of submission (islam). 
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[2:133] Or, were you witnesses when death came to Jacob? When he said to his 
sons, “What will you worship after me?” They said, “We will worship your God 
All of them followed one way in declaring [God’s] oneness (tawhid) 
and submission (islam). They inherited that one after another from their 
forefathers and [they] were the people of the house of intimacy, deserving 
of nearness, and purified in truth by God. 
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[2:133] an d the God of your fathers Abraham and Ishmael and Isaac, One 
God, to Him we submit.” 

[Jacobs sons] did not say, “Our God,” out of respect for [Jacob’s] special 
status, inasmuch as they accepted his superiority and saw themselves as 
attached to his station (maqam). [Rather], they said of themselves that 
they were followers of [Abraham, Ishmael, and Isaac] 233 when they said, 
“and to Him we submit 



233 The translation follows MSS K117, fol. 18a and Y101, fol. 23b in the phrase “that they 
followed them” (annahum tubba'u lahum). 
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[2:134] That is a community that has passed away; theirs is what they have 
earned, and yours is what you have earned; you will not be asked about 
what they did. 

The Real ’&ZCJL sent down to each [community] its place and singled out 
for each one its status according to His decree ( hukm ). There is no news 
about their outward forms and no trace remaining of what distinguished 
each group from the others. Each is a king in his own region and each has 
a celestial sphere revolving in felicity. 
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[2:135] And they say, “Be Jews or Christians, and you will be guided.” Say, 
“Nay, rather the creed of Abraham, a hanif; and he was not of the idolaters.” 
[That is,] “When the groups contended with you [Muhammad], they 
demanded that you agree ( muwafaqa ) with them. Stand firm in opposing 
that to which they call you, and turn your attention increasingly to Us. 
Follow the way of the Friend ( al-khalil ) in withdrawing from the group, 
whether it be one’s own father or anyone else who is not in accord {la 
yuwafiqu) with his Protector.” Thus he said, “And I shall shun you and that 
which you call upon besides God” [19:48]. The hanif is the “one who leans” 234 
toward the straight truth on the path, the truth free from any defect of 
creation. [He is] in agreement {wafiq) with the truth by the Truth. 235 



234 From the root h-n-f “he inclined” (Lane, Arabic-English Lexicon, 1:658). 

235 The Basyuni edition ends after the citation of Qur’an 19:48 and the words “for the truth, 
by the Truth.” The translation follows the more complete version that occurs in MSS 
K117, fol. 18a and Y101, fol. 23b. 



128 | LataHf al-isharat [2:136] - [2:137] 


< > l » > *\ f ' y >»•* 


J^2>- 


cki c> 




r+t> 


[2:136] Say : “We believe in God, and in that which has been revealed to us, 
and revealed to Abraham, Ishmael, Isaac, Jacob, and the tribes, and that 
which was given to Moses, and Jesus, and the prophets, from their Lord, we 
make no division between any of them, and to Him we submit.” 

Because our Prophet g§- believed in everything that was revealed before him, 
he was honored with everything that [God] had conferred in honor to [the 
prophets] before him. When [God] proclaimed the harmony ( muwafaqa ) 
of all [the messages of the prophets], He entrusted everything in existence 
[to fall] under [Muhammad’s] banner. [Muhammad] said, “Adam and all 
others shall be under my banner on the Day of the Resurrection.” 236 

When his community believed in everything that God revealed to His 
messengers and made no division between any of them, they drew the 
highest share in honor and took precedence over all communities. 
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[2:137] And if they believe in the like of what you believe in, then they are 
truly guided; but if they turn away, then they are clearly in schism; God will 
suffice you against them; He is the Hearer, the Knower. 

[That is,] “If they travel your path and adopt your way, they will be honored 
with what you have been honored with and they will attain what you have 
attained. If they insist on making a distinction [between the prophets], We 
will insist on their abasement. Surely We stand by those who serve you, O 
Muhammad, in unity, and We will inevitably turn away from those who 
differ with you and oppose you. Whoever opposes you is on the side of the 
enemies and whoever serves you is on the side of the friends.” 

God will suffice you against them. He is the Hearer, the Knower: The suf¬ 
ficiency of God is shown to be true (kifayat Allah mutahaqqiqa) because the 
solicitude of God is tied to you ( li-anna Hnayat Allah bi-kum mutalalliqa). 
Whoever acts adversely toward you, My helping hands will crush [them] 

( fa-man nabadhakum qasamathu ayadi l-nusra ) and whoever opposes 


236 Basyum adds a footnote with a slightly different version of this hadith from al-Tirmidhi. 
c Abd al-Rahman gives al-'Ajluni and al-Suyuti as sources. 
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you, matters of fate will subjugate [them] ( wa-man khalafakum qaharathu 
qadaya l-qisma). He is the Hearer of the ongoing conversation whispered 
between your innermost selves and Us ( li-munajati asrarikum malna c ala 
wasfi al-dawam), [He is] the Knower of [the extent to which] you deserve 
the special favors of kindness and honor from Us ( bi-stihqaqikum minna 
khasaTsi al-lutfi wa-l-ikrdm). 
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[2:138] The mark of God; and who has a better mark than God? And Him 
we worship. 

Its meaning is “They have been attached to the mark ( sibgha ) of God.” [The 
word “mark”] is in the accusative because of the implied verb. 237 

The allusion [in the verse] is that the lesson [about the true religion] 
is written by the Real, not the servant [such as those who say, “Be Jews or 
Christians and you shall be guided”]. What humankind pretends will pass 
away in the end, while what the Real has firmly established is the primordial 
nature ( al-fitra ), [and] His establishment of it is the lesson. 

The hearts have a mark, the spirits have a mark, the innermost selves 
have a mark, and the outward selves have a mark. The mark of corporeal 
and outward selves is in the traces of [God-granted] success (sibghatu 
al-ashbahi wa-l-zawdhiri bi-athari al-tawfiq) and the mark of the spirits 
and innermost secrets is in the lights of realization ( wa-sibghatu al-arwahi 
wa-l-saraHri bi-anwari al-tahqiq). 
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[2:139] Say: “Wouldyou then dispute with us concerning God, and He is our 
Lord and your Lord? Our deeds belong to us, and to you belong your deeds, 
and to Him we are sincerely devoted.” 

How can dispute with strangers be appropriate when they are covered by 


237 According to Tafsir al-Jalalayn (trans. Hamza), the verbal noun sibgha is in the accusa¬ 
tive because of the implied verbal construction, “that is to say, sabaghana Llahu, ‘God 
has marked us.’” 
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absence and shaded by concealment, while the friends are lit by unveiling 
and the bright noon of witnessing? 

When is the state of one who is bankrupt by his absence equal to one 
whose selection and sincere devotion [and] immersion in acts of drawing 
near to Him has [already been] decreed? It is preposterous—there is no 
equality! 



[2:140] Or do you say: “Abraham, Ishmael, Isaac and Jacob, and the tribes — 
they were Jews, or they were Christians?” Say: “Haveyou then greater knowl¬ 
edge, or has God? And who does greater injustice than he who conceals a 
testimony received from God? And God is not heedless of what you do.” 
Whoever looks from himself to creation forms an image of each thing 
based on his own character and considers everything to be something 
like him. When they, by virtue of being outsiders [to the Real], judged 
the prophets Ht according to their own state, the Real GCCL threw their 
conjecture back upon them and left them with their own opinion. 238 Are 
those who have been drawn away from their own testimony like those who 
are veiled by it? Is the one who is snatched away from all of it equal to the 
one who is thrown back to what is like him? That is the conjecture of those 
who disbelieve—what misery is theirs! 



[2:141] 7 hat is a community that has passed away; theirs is what they have 
earned, and yours is what you have earned; you will not be asked about 
what they did. 

The barriers of fate came between you and them, for they built their struc¬ 
tures on separation and heedlessness while you have pitched your tents on 


238 The blank in Basyuni here as been completed from the text in MSS K117, fol. 18b and 
Y101, fol. 24a. 
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closeness and connection. The freedman of Our favor ( "atiqfadlina ) is not 
like the fugitive of Our force (,tarld qahrina). 
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[2:142] The fools among the people will say, “What has turned them from the 
direction they used to face in their prayers?” 

The eyes of the disbelievers were weak so the correct view about all the 
circumstances of the believers was not apparent to them. They looked with 
an eye to finding ugliness and let loose their tongues to oppose everything 
that was and would be from [the believers]. They did not see anything new 
without bringing forth a new objection to it. That included the change in 
the matter of the qibla, when it was shifted to the Kaba. 239 They said that 
if their qibla was correct, what would turn them from it? So [God] said: 
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[2:142] Say. “To God belong the East and the West. He guides whomever He 
will to a straight path.” 

The servants worship toward any region and direction they will. Similarly 
the companions of absence and those who are veiled from witnessing 
[the way in which] the Real grants free agency to His friends seek only 
certain aspects of the affair and bring their own states to bear upon them. 
If they had seen the whole picture with singular vision, they would have 
been saved from the pain of divisive thinking, the distraction of accursed 
thoughts, and the claims of fractured conjecture, but God guides whom 
He wills to His light. 
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[2:143] Thus, We appointed you a community of the middle way that you might 
be witnesses to the people; and that the Messenger might be a witness to you, 


239 The verse refers to the shifting of the direction of prayer from Jerusalem to the Ka'ba. 
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The middle way is the best and He appointed this community the best of 
communities. He appointed this group (tadfa ) 240 the best of this com¬ 
munity, for they are the best of the best. Just as this community will be 
witnesses over the communities at the resurrection, so this group are the 
[foundational] roots ( usul ) around which [the community] turns: they 
are the pole ( qutb ) and through them God protects the entire community. 
Whomever their hearts accept is accepted and whomever their hearts reject 
is rejected—the judgment ( hukm ) is theirs. 241 Their inward perception 
(firasa) is sincere and true, their judgment is sound, and their reflective 
thought ( nazar ) is correct; [they are] a protection for the entire community 
from agreeing on error. The protection of this group from error comes 
from [their] consideration and judgment, [their] acceptance and rejection. 
Moreover, the building of their affair rests upon the way ( sunna ) of the 
Messenger gj|. Anything which is not an emulation of the Messenger §tk is 
a rejection of him and its follower has nothing. 




[2:143] We did not appoint the direction you were facing, except that We might 
know who followed the Messenger from him who turned on his heels—though 
it were a grave thing, save for those whom God has guided; but God would 
never cause your faith to be wasted; truly, God is Gentle with people, Merciful. 
[God] explained that the decree in determining the matter of the qibla up 
to the time of the change, and then at the time of the substitution, was a 
test for them from the Real, in order to distinguish the sincere ( sadiq) from 
the one who reneges ( mariq). To those who viewed the matter with the eye 
of separation { c ayn al-tafriqa), the change was intolerable. To those who 
looked with the eye of reality ( c ayn al-haqiqa), the true sense appeared to 
their inner sight ( basira ). Then He said, “but God would never cause your 
faith to be wasted That is, for those who are with God in all [their] states 
with one heart, the differences in their states are one, whether He causes 
change or stillness, makes firm or shifts, confirms or changes—they are 


240 Basyuni notes that al-Qushayrl means the “people of realities” (ahl al-haqa J iq) here. 

241 In this sentence and the one that follows the translation follows the wording in MSS 
K117, fol. 18b and Y101, fol. 24a. 
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through Him for Him in all [their] states. The one who spoke for them said: 

However the glass turns 
we turn. 

The ignorant think 
we have become crazed. 242 

Whether they face the east or west, whether they turn toward a stone 
or approach dry earth, the goal of their hearts is one and what belongs to 
the One, so the decree of everything in it is one. 
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[2:144] We have indeed seen you turning your face about in the heaven; 
now We will surely turn you to a direction ( qibla ) that will satisfy you. Turn 
your face toward the sacred mosque, and wherever you are turn your faces 
toward it. 

[Muhammad] g| maintained [his] good manners when he kept his tongue 
silent from requesting the qibla he wished for in his heart. So he looked 
to the heaven because it is the path of Gabriel ft and God Hi revealed, 
“We have indeed seen you turning your face about in the heaven that is, 
“We know the wish you have not expressed in prayer and We have already 
changed the qibla for your sake. This is an extraordinary thing that the 
Beloved does for the sake of the beloved.” 

“We shall surely turn you to a direction that will satisfy you: Every 
servant strives in seeking My pleasure and I am seeking your pleasure, 
[Muhammad]. Turn your face toward the sacred mosque, but do not attach 
your heart to the stones and leftover traces ( athar ): devote your heart to 
Me. Let the qibla be the goal of your [outward] self and [let] the Real [be] 
the object of your heart’s witnessing. Wherever you are (O believers) turn 
your faces toward it, but dedicate your hearts to Me and let your witnessing 
be only through Me.” 
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242 Mustafa states that the verse is attributed to Malik b. Asma 3 and also to Yazid b. Mu'awiya 
(Mustafa, no. 10, p. 113). 
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[2:144] Those who have been given the scripture know that it is the truth from 
their Lord; God is not heedless of what they do. 

“But it is not knowledge that will be a proof for them, nor is there any 
comfort for them in it or increase from it. God is not heedless of what you 
do 243 in bringing fear to the enemies and providing hope for the friends 
(:tahwilan did l-aTdafi wa ta'milan did 1 -awliyaT)” 
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[2:145] Yet if you should bring to those who have been given the scripture 
every sign, they will not follow your direction, and you are not a follower of 
their direction; neither are they followers of one another’s direction. If you 
were to follow their whims after the knowledge that has come to you, then 
you will surely be among the evildoers. 

“Devotion to the path of the Real was already yours from the eternal decree, 
[just as it was decreed] that your enemies would fall to the side. Between 
the two of you there is a barrier (barzakh). They do not overstep [55:19-20]. 
They will not follow your qibla even if you were to show them evidence 
that was clearer than suns and moons. And you will not be followers of 
their qibla, even if they bring every stratagem. In that there is a decree from 
God from pre-eternity.” 
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[2:146] Those to whom We have given the scripture, they recognize him, as 


243 The Qur’anic verse has what they do but the text in this section in Basyuni, MSS K117, 
fol. 19a and Y101, fol. 24b clearly shows “what you (plural) do.” 
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they recognize their sons; even though there is a party of them that conceal 
the truth, while they know. 

Their hidden envy makes them stubborn about the knowledge they cannot 
deny. Similarly, the one who has been defeated in the darknesses of his 
lower self throws off the cloak of bashfulness. Reproach ( malam ) is of no 
use with him; words ( kalam ) will not rein in his abandon. 
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[2:147] The truth comes from your Lord; then be not among [those who] doubt. 
That is, “after the suns of certainty have appeared to you, pay no attention 
to mere conjecture.” The address is to [the Prophet] but it is meant for the 
community. 


he 
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[2:148] Every person has a direction to which he turns, so vie with one another 
in good works. Wherever you may be, God will bring you all together; surely 
God has power over all things. 

[Here] “the allusion is to the fact that every group of people is distracted 
from Us by something that comes between them and Us. So be, O believers, 
for Us and through Us.” One of them recited: 

When preoccupation with their concern 
distracted me from you, 

I made you my preoccupation and 
you made me forget my concern. 244 



244 Mustafa cites what he says is the correct verse, which is attributed to Majnun Layla: 
You distracted me from understanding the tale, except that which was about you, for 
you are my preoccupation (Mustafa, no. 4, p. 92). 
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[2:149] From whatever place you issue, turn your face toward the sacred 
mosque; it is the truth from your Lord. God is not heedless of what you do. 
“Just as you face the qibla from wherever you are, whether you are near or far 
from it, likewise draw near to Us in your hearts whatever your state might 
be, whether you are in good fortune from Us or afflicted.” 
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[2:150] From whatever place you come, turn your face toward the sacred 
mosque; and wherever you may he, turn your faces toward it, so that there 
he not any argument from the people against you; except [from ] the evildo¬ 
ers among them; 

“If you want there to be no pathway for anyone against you, no shadow to 
fall upon you from any created thing, and no hand to reach you with evil, 
then from whatever place you come (haythuma kunta), wherever you are 
(1 aynama kunta), and whatever state you are in (kayfama kunta), be for Us 
(kun land) and be from Us {wa kun minna), for truly whoever occupies 
themselves exclusively with Us—nothing can reach them.” 
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[2:150] and do not fear them, but fear Me; 

“When [the believers] are effaced from their being ( kawn) in its outward 
characteristics ( rusum ), Our decrees (ahkdm) flow over them—so why 
would there be any fear of [the evildoers]?” 
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[2:150] and that I may perfect My grace upon you, and that you may be guided. 
The perfection of grace [means you] add unveiling ( kashf) to kindness 
( lutf ). The one whom He suffices through His generosity ( jud ) is below 
the one whom He enriches by the truth ( haqq ) of His existence ( wujiid ). 
Concerning the meaning of this, they have recited: 

We are in the most perfect 
happiness but 

only through you 

is the happiness made complete. 

The [only] imperfection of what we are in, 

O people of my love, 

is that you are absent 
while we are present. 245 
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[2:151] As also We have sent among you, of yourselves, a messenger, to recite 
Our verses to you and to purify you, and to teach you the Book, and wisdom, 
and to teach you what you knew not. 

The sending of the Messenger was to open the gates of attainment, for it was 
in His kUTi prior knowledge that the hearts of His friends would be thirsty 
to meet Him. There is no way for anyone to [reach God] except through 
the intermediary of the messengers. By sending messengers He charged 
some people with the burdens [of prescriptive law] ( kulaf) and by sending 
messengers to others, He honored them with the arts of drawing near and 
approaching ( zulaf). What a difference between one people and another! 


245 Mustafa cites sources attributing the verses to the Caliph Mahdt and Ma’mun (Mustafa, 
no. 16, pp. 61-62). 
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[2:152] So remember Me, I will remember you; and be thankful to Me, and 
be not ungrateful toward Me. 

Remembrance is the immersion of the one who is remembering in the 
witnessing ( shuhud ) of that which is remembered, and then [it is] being 
consumed in the existence ( wujud ) of that which is being remembered 
until no trace ( athar ) remains of the remembering, so that it is said “so 
and so” once was. 

So remember me, I will remember you, that is, “be consumed in Our 
existence (wujud) and We will remember you after your annihilation from 
yourself.” God most high said, “For indeed formerly they had been virtu¬ 
ous" [51:46]. They were here for a time but they have become perpetually 
separate (banu dayman ): 246 

The world is 

a beautiful [passing] event, 

so be a beautiful event 

for the one who is aware. 247 

The path of the people of literal expression (jibara) is So remember 
me by acts of conformity ( muwafaqat ) [to the divine command], I will 
remember you with special gifts ( karamat ). The path of the people of allu¬ 
sion ( ishara ) is “So remember me in abandoning every worldly concern 
(hazz ), I will remember you by raising you up in My reality ( haqq ) after 
your annihilation from yourselves.” 

“So remember me by being content with Me instead of with My gifts and 
favors ( afdal ), and I will remember you by being pleased with you regard¬ 
less of your actions (aftil)” 

“So remember me —and it is by My remembrance of you that you remem¬ 
ber, for without My prior remembrance your remembrance would not 
occur.” 


246 Here Basyuni refers to comments attributed to Yahya b. Mu'adh, “The knower ('drift 
exists separately (kdHn ba'in)” and “The knower was, but became separate ( kana 
fa-bdna)” This is from the “Section on knowledge of God” (Bab al-ma c rifati bi-Llah), 
al-Qushayri, Risala, 2:608. 

247 Basyuni says that this version is confused in form and meaning. The verse could not 
be located in Mustafa. Here the translation follows the version found in MSS K117, fol. 
19b and Y101, fol. 25a : fa-innamd l-dunya hadithun hasanun fa-kun hadithan hasanan 
li-man wa c a. 
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“So remember me by cutting off attachments (‘alafq), and I will remem¬ 
ber you by the attributes of realities ( haqdfiq ).” 

It is said that “remember Me belongs to everyone you meet, and I will 
remember you belongs to those whom I address.” Whoever remembers 
Me in a congregation, I will remember him in a congregation better than 
theirs. 248 

It is said that “and be thankful to Me for the tremendous blessing to 
you [refers to when] I said to you, ‘So remember me, I will remember you.”’ 

It is said that gratitude is a kind of remembrance. In His words, and 
be not ungrateful, the prohibition against ingratitude (kufran ) is a com¬ 
mand to be grateful. Gratitude is a remembrance, so He repeated for you 
the command to remember. Three is the first term of multiplicity. 249 The 
command to remember much is a command to love, for that is in the tradi¬ 
tion, “One who loves something remembers it often,” 250 so this is, in truth, 
a command to love, that is, “Love me, I will love you.” So remember me, I 
will remember you, that is, “Love me, I will love you.” 251 

It is said, “So remember me by being humble ( tadhallul), I will remember 
you with favor ( tafaddul ).” 

“So remember me by being broken ( inkisar), I will remember you in acts 
of beneficence ( mabarr ).” 

“So remember me with the tongue ( lisan ), I will remember you with the 
gardens ( jinan ).” 

“So remember me with your hearts ( qulubikum ), I will remember you 
by fulfilling what you seek ( matlubikum ).” 

“So remember me at the door with respect to service ( khidma ), I will 
remember you by responding on the carpet of nearness, by completing 
the blessing ( nfma ).” 

“So remember me with the purification of the innermost self ( bi-tasfiyati 
al-sirr), I will remember you by giving kindness ( bi-tawfiyati al-birr)’.’ 

“So remember me with effort and care ( bi-l-jahdi wa-l-'indf, I will 
remember you with generosity and giving ( bi-l-judi wa-l J atd)" 

“So remember me with the attribute of soundness ( salama ), I will 


248 ‘Abd al-Rahman gives references to this hadith qudst from al-Bukhari, al-Tirmidhi, and 
Ibn Hanbal. 

249 Al-Qushayri is saying that the command to remember is repeated three times in this 
verse: remember me...be thankful to Me, and be not ungrateful toward Me. 

250 Neither Basyuni nor 'Abd al-Rahman identify this as a hadith. 

251 The first time al-Qushayri says, “Love Me, I will love you” in this section, the “you” is 
in the singular. The second time it is plural. Qur’an 3:31 has the plural form: Say: If you 
love God, follow me, and God will love you. 
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remember you on the Day of the Resurrection (yawm al-qiyama), a day 
on which remorse ( nadama ) will not benefit.” 

“So remember me with awe ( rahba ), I will remember you by making 
[your] wish ( raghba ) come true.” 



[2:153] Oyou who believe, seek help through patience and prayer; surely God 
is with the patient. 

“Seek the help of [God’s] blessing (salat) through patience.” 252 That is to say, 
“your being worthy of your Lord’s blessing (salat) [comes] by your patience 
at the flow of the decrees of the Real over you.” For that reason God most 
high said, yet give good tidings to the patient [2:155] followed by, Upon those 
rest blessings (salawat) and mercy from their Lord [2:157]. 

It is said that the patient are entitled to the ultimate treasures and the 
highest ranks, inasmuch as they have attained the company (matiyya ) 253 of 
God most high, who said “Surely God is with (ma‘a) the patient .” 
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[2:154] And say not of those slain in Gods way: “They are dead”; rather they 
are living; but you are not aware. 

Life passed away from them in this world, but they have [already] arrived at 
eternal life in the end. They are, in truth, living, finding all kinds of special 
gifts (karamat) from God. 

It is said that they are living because God is the One who takes over 
(khalaf) after them and anyone for whom God is the substitute is not dead. 
The one who spoke for them said about one who was created: 

Verily through you Ttab has departed 
for the sake of His way, 

but he who remains belongs to Him. 

Like Khalid, he has not died. 254 


252 The word salat can mean the prayer of men or the blessing God gives to men. 

253 Literally, “withness.” 

254 Mustafa says that the verse cited in Basyuni is incorrect. He gives a version which is 
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It is said that they are living by God’s remembrance of them. By the 
beauty of His eternal remembrance, one who is the object of the Real’s 
remembrance is not dead. 

It is said that verily their corporeal forms ( ashbah ) are dispersed ( muta- 
farriqa), but their spirits ( arwah ) are proven true ( mutahaqqiqa ) through 
the Real SiUdi. If their corporeal forms have been annihilated through 
God, their spirits have remained through God, for whoever is annihilated 
through God, his remaining is through God. 

It is said that they are living in the testimonial witnessings of exaltation, 
the cloak of awe upon them. They are in the shade of intimacy, delighted 
by His beauty in one moment and overwhelmed by His majesty in the next. 



[2:155] Surely We will try you with something of fear and hunger, and diminu¬ 
tion of goods and lives and fruits; yet give good tidings to the patient; 

[2:156] those who, when they are struck by an affliction, say, “Surely we belong 
to God, and to Him we will return.” 

He tried them with blessings in order to make their gratitude manifest and 
He tried them by tribulation, in order to make their patience manifest. He 
caused that which was [already] known of their state to enter into exis¬ 
tence, marked them with the record that He had decreed, and established 
them with the attribute He [already] knew. He tried them with fear, which 
cleared their breasts, and by hunger, which cleansed their bodies, and by 
diminution of goods, which purified their material blessings. 255 Through 
the afflictions suffered by [their] lower selves, their wages were magnified 
before God, and through the blight of [their] fruits, their compensation 
was doubled from God. 


almost the same as the one found in MSS K117, fol. 19b and Y101, fol. 25b, which is the 
text translated here. The verse is attributed to the poet A c sha Hamdan, who is said to 
have recited it about Khalid b. Ttab b. Warqa’ (Mustafa, no. 15, p. 48). The name Khalid 
means “one who lives forever.” The version of the verse in Mustafa has the letters y-k 
in the first line, which would seem to be a typographical error for bika. 

255 The translation follows the word ni c ma from MSS K117, fol. 19b and Y101, fol. 25b rather 
than the word “lower selves” ( nufus ) in the Basyuni edition. 
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Yet give good tidings to the patient, meaning those who do not oppose 
His decree through what He brings to pass. 

It is said He asked them to fear in their seeking to avoid His punish¬ 
ment; then to suffer hunger in their desire for His nearness and generosity; 
then the dimunition of goods through almsgiving, renouncing [the goods] 
in the hopes of something better, which is obtaining knowledge of Him; 
and lives (anfus) through their submission to worship of Him; and fruits 
in abandoning their hope for abundant material blessings. Yet give good 
tidings to those who are patient in seeking the beautiful in His decree and 
yielding to the flow of His power. 

The demands of the unseen ( mutalabat al-ghayb) will either be through 
wealth, the self, or near relations. Whoever devotes wealth to God will 
have salvation ( najat). Whoever exerts [him]self for His decree will [be 
raised in] degrees ( darajat ). Whoever is patient with the misfortunes of 
near relations will have recompense and stations of nearness ( qurubat ). 
Whoever does not hoard the spirit from Him will have perpetual intimate 
communications ( muwasaldt). 

Those who, when they are struck by an affliction face the matter with 
patience and even gratitude. Nay, [they are] even exultant, boastful. 256 

Whoever views things as property belonging to the Real sees himself 
as a stranger between Him and His decree, for the One who brought forth 
creation has more right over created beings than they do themselves. 

It is said that one who looks to [his] misfortunes testifies that his self 
belongs to God and [returns] to God. The one who looks to the One who 
causes the misfortunes knows that what will be is from God, so he is a 
servant through God. What a difference between one who belongs to God 
and one who is through God. The one who belongs to God is patient and 
firm, while the one who exists through God has relinquished free choice 
(:ikhtiyar ) and decision ( hukm ). If [God] strengthens him he is strong and 
if He effaces him he is effaced. If He causes him to move, he moves and if 
He causes him to stay still, he is still. He is annihilated from his free choices 
(:ikhtiyarat ) and is moved this way and that ( musarraf) in the grip [of God]. 


256 Al-QushayrI is playing on verses elsewhere in the Qur’an, transforming a negative 
description of mankind’s tendency to be ungrateful into a positive description of those 
who are patient: And if We cause man to taste some mercy from Us, and then wrest it 
from him, lo! he is despairing, ungrateful. / But if We cause him to taste prosperity after 
some misery that had befallen him, assuredly he will say, “The ills have gone from me”; 
lo! he is exultant, boastful; / save those who endure [patiently] and perform righteous 
deeds; theirs will be forgiveness and a great reward [11:9-11]. 
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[2:157] Upon those rest blessings and mercy from their Lord, and those—they 
are the truly guided. 

They attained their patience and their ability to withstand the demands 
of the divine decree from His prior blessings to them. It was not because 
of their patience or their endurance that they arrived at His blessings, for 
if not for His pre-eternal mercy, their obedience would not have arisen 
through the condition of servitude, for His prior solicitude is what brought 
pure guidance to them. 

They are the truly guided: Because He blessed them in the beginning 
(lamma rahimahumfi l-bidaya), they were guided in the end ( ihtadawft 
l-nihdya). 



[2:158] Truly Safa and Marwa are among the symbols of God, 

These sites and relics (tilka al-mashahidu wa-l-rusum), these ruins and 
remains ( wa-tilka al-atlalu wa-l-ruqum ), are extolled and visited. One sets 
out for them because they are the ruins of the lovers where the vestiges 
[still] gleam: 

The passions of houses belong 
to those who have lived in them. 

There is no concern or joy 
in the house itself. 257 

Truly the earth of their path, even the dust of their footprints, has tre¬ 
mendous value for the lovers. Even the smallest bit of dust that falls upon 
the edges of their path is more precious than the most fragrant musk: 

And that is only because 
Umayma walked beside it 


257 There are several different versions of this poem in MSS K117, fol. 20a, Yioi, fol. 26a, 
and Mustafa, no. 15, p. 28. The translation follows the version in the Basyuni edition. 
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in a group [of women], 
trailing a garment. 258 
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[2:158] so whoever makes the pilgrimage to the House, or the visitation, he 
would not be at fault, if he circumambulates them; and whoever volunteers 
good, God is Grateful, Knowing. 

Safa and Marwa were favored by being close to the House. The running 
between the two became part of the law, just as the circumambulation 
became part of the law for the House. Just as the circumambulation is 
one of the main rites of the pilgrimage, so is the running. The neighbor is 
honored for the sake of the neighbor. 



[2:159] Those who conceal the clear proofs and the guidance that We have 
revealed after We have shown them clearly in the scripture—they shall be 
cursed by God and by those who curse, 

This verse alludes to those to whom the Real XWdd has unveiled knowledge 
of the good manners ( adab ) of traveling, but who have become stingy in 
revealing [this knowledge] to aspirants [who seek] advice and guidance. In 
that moment they become worthy of wrath. One fears for them, that the 
blessing will be removed from their knowledge when they fall short in it, 
just as 259 they held back in imparting [that knowledge] to the deserving. 


258 The version of this verse which Mustafa cites is not the version found in the Basyuni 
edition, but matches MSS K117, fol. 20a and Yioi, fol. 26a exactly, and is the version 
used for the translation here: wa-ma dhaka ilia an mashat bi-jandbihi Umaymaft sirbin 
wa-jarrat bihi burda. Mustafa gives two references for the verse but without an author. 
In the second reference, the womans name is ‘Aziza (Mustafa, no. 16, p. 48). 

259 The translation follows the particle ka-ma from MSS K117, fol. 20a and Y101, fol. 26a. 
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[2:160] Except those that repent, and make amends, and show clearly—them 
I shall turn [relenting]; I am the Relenting, the Merciful. 

[Except those who] compensate for their past negligence by graciously 
turning back, taking on the task of giving advice to the aspirants. They 
show clearly to [the aspirants] the goodness in upholding certain modes 
of behavior, explaining and demonstrating this to them in a beautiful way. 
Surely the clearest proof of the clarity of your actions, and the truest tes¬ 
timony of that by which you call people to God, is that your behavior does 
not contradict what you have alluded to in your speech. God most high 
said, “And I do not desire to be inconsistent in what I forbid you” [11:88]. 260 



[2:161] But those who disbelieve, and die disbelieving—upon them shall be 
the curse of God and the angels, and of people altogether. 

[2:162] Abiding therein: the chastisement shall not be lightened for them, no 
respite shall be given them. 

Here the allusion is to those who, after they have traveled the path of 
spiritual desire ( irada ), find it fitting to return to the states of the people 
of habit (ahl al-ada) 26 ' Then, while they are in the grip of this estrange¬ 
ment [from the path] and in this condition, [they] leave the world. Those 
are the companions of separation ( ashab al-furqa). There is no drawing 
near for their spirits or setting straight their calamity, no asking for mercy 
from anyone. They have lost in this world and the hereafter. They are cursed 
by gnats in the air and stagnation in [their] water ( yafanuhum al-baqqufi 
1 -hawaH wa-l-naq c u'ala l-maf). 


260 This is part of Shtfayb’s response to his people: He said, “O my people, have you consid¬ 
ered that I might be [acting] upon a clear proof from my Lord and that He has provided 
me with fair sustenance from Him? And I do not desire to be inconsistent in what I forbid 
you. I desire only to set things right so far as I am able...” [11:88]. 

261 The translation follows MSS K117, fol. 20a and Y101, fol. 26a, both of which have the 
phrase ahwal ahl al-ada. The Basyuni edition has ahwdl al-ada. 
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Abiding: that is, they remain forever in their contemptible position, 
insignificant and [find no] lessening of it or relief, without kindness or 
favors. 
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[2:163] Your God is One God; there is no god except Him, the Compassionate, 
the Merciful. 

He honored them with the greatest honor in saying, “Your God.” The 
shaykhs of this group 262 said that the sign of the one whom He has prepared 
for the elect of the elect is that He says to him, “My servant”—and this is 
more perfect than that. His saying, “Your God’,’ connecting His reality 263 to 
you, is better than His connecting you to Himself. This is because His divin¬ 
ity for you is without defect, while your existence for Him is as a servant, 
with only your defects and harms to give in exchange. When did He say to 
you “Your God”? Was it at the time of your obedience, your movements, 
and states of rest, your essence or qualities? Nay, it was before that, in the 
eternity of eternity, time without time or season, outward marking or event. 
The One who: 

there is nothing similar that comes close to Him, 

there is no resemblance that approaches Him, 

there is no partner who is related to Him, 

there is no companion who is on intimate terms with Him, 

there is no associate who works hand in hand with Him, 

there is no helper who assists Him, 

and there is no combatant who opposes Him. 

[It is] the oneness of the Real, the eternalness of the source, the per¬ 
petuity of the Abiding, the endlessness of Might and the sempiternity of 
the Essence. 

[He is] One in the might of His radiance, singular in the majesty of His 
splendor, alone in the omnipotence of His grandeur, eternal in the authority 
of His might, glorious in the beauty of His sovereignty. Whoever tries to 
speak at length describing Him becomes incapable of expression. 264 If it 

262 That is, the Sufis. 

263 The translation follows the word “reality” ( haqq ) from MSS K117, fol. 20b and Y101, fol. 
26a, rather than the word “attribute” (natt) from the Basyuni edition. 

264 The translation follows the phrase “becomes incapable of expression” (asbaha mansuban 
ild l J iyy) from the MSS K117, fol. 20b and Y101, fol. 26b. The Basyuni edition has the 
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were not for the fact that He is the Compassionate, the Merciful, then the 
servant would be destroyed when exposed to knowledge of Him, at the 
first glimmer of the appearances of His might. 
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[2:164] Surely in the creation of the heavens and the earth, and the alterna¬ 
tion of the night and day, and the ships that run in the sea with what profits 
men, and the water God sends down from the heaven with which He revives 
the earth after it is dead, and He scatters abroad in it all manner of crawling 
thing; and the disposition of the winds, and the clouds compelled between 
heaven and the earth—surely there are signs for a people who comprehend. 
He informed the hearts of the seekers among the rational thinkers (ashab 
al-istidlal) and those who possess intellects (arbab al J uqul) of the evi¬ 
dentiary proofs of His deliberative power, the signs of His existence, and 
the marks of His lordship, which are the various kinds of His acts. He 
drew their attention to the different aspects 265 of wisdom and evidentiary 
proofs of [divine] oneness ( wahdaniyya ). Along with these He established 
demonstrative proofs that are subtle in expression and aspects of the evi¬ 
dentiary proofs that are precise in allusion. For there is no entity arising 
out of nonexistence, whether a person or ruins, trace or vestige, heaven or 
space, air or water, sun or moon, drop or rain, sand or stone, star or tree, 
that is not evidence of oneness ( wahdaniyya ) and a means of access for 
those who direct themselves to His existence. 
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[2:165] Yet there be people who take to themselves peers besides God, loving 
them as God is loved; 


same phrase except for the last word, which is “blindness” (al-ama) rather than r iyy. 
265 The translation follows the word “aspects” ( wujuh ) MSS K117, fol. 20b and Yioi, fol. 26b 
rather than the word “existence” (wujud) found in the Basyuni edition. 
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These are people whom the Real kUGl did not appoint as the people of love 
(1 ahl al-mahabba). He kept them occupied with the love of other things so 
that they were satisfied with loving everything that their lower selves desired. 
They were satisfied with worshiping something that was made for them, and 
satisfied with loving something crafted for them that is other than Him. 



[2:165] but those who believe love God more ardently; If he were to see those 
who did evil, when they see the chastisement, that the might altogether belongs 
to God, and that God is terrible in chastisement. 

What is intended here is not to recall the idol worshipers’ love for other 
things, but rather to praise the believers for their love. It is not necessary 
for you to increase your love so as to surpass the love of disbelievers for 
their idols; rather the lover wants to remember his beloved as much as he 
can and finds everything that comes from the beloved beautiful. 

It is said that the reason for the superiority of the love of believers for 
God over the love of the disbelievers for their idols is that the love of the 
latter is from like to like, and it is expected that like will incline to like. But 
[the love of believers for God] is a love for One who is not like them, and 
that is more precious and more worthy. 

It is said that [the disbelievers] love what they can see and there is noth¬ 
ing amazing about loving that which has been seen with one’s own eyes. 
But the believers love the One who has come in between them and their 
seeing, 266 a cloak of grandeur on their faces. 

It is said that those who believe love God more ardently because they 
do not dissociate themselves from God even if He punishes them. The 
disbeliever dissociates himself from the idol and the idol from the disbe¬ 
liever, just as God most high said, “ When those who were followed disown 
their followers” [2:166]. 

It is said that the love ( mahabba ) of the believers comes from God’s love 
for them, for that is more perfect. God most high said, whom He loves and 
who love Him [5:54], while their love for idols is a matter of whim ( hawa ). 

It is said that the love of the believers is more perfect and more ardent 


266 Al-Qushayri may be indirectly referring to a phrase in 8:24: God comes in between a 
man and his heart. 
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because it conforms to the command, while the love of the disbelievers 
conforms to whim ( hawa ) and human nature {tab"). It is said that when their 
circumstances were prosperous and their wealth and influence wide, they 
adopted idols that were better than those they worshiped in their previous 
state of poverty. They used to adopt idols of silver when they were rich 
and abandon those of iron—this was how they measured things! For the 
believers, the intensity of their love for God was because they worshiped 
One God in good times and bad. 
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[2:166] When those who were followed disown their followers, and they have 
seen the chastisement, and the cords are cut away before them. 

When the first parts of the punishment appear to [the disbelievers], it will 
become clear to them that they have nothing sincere upon which to stand. 
As for the believers, they will have their lives, 267 possessions, spouses, and 
children taken from them [but their sincerity will remain]. [The disbeliev¬ 
ers] will be made to reside in the graves for a few years and then He will 
try them at the resurrection with lengthy terrors and by questioning [their] 
actions, 268 and then cast them in the fire. [But] He will grant [the believers] 
long days and lives, 269 so their love for Him will continue to increase. 270 
Because of that, He said, “those who believe love God more ardently” [2:165]. 
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[2:167] And those who followed say, “O, if only we might return again and 
disown them, as they have disowned us!” So, God shall show them their works, 


267 The word al-Qushayri uses for “lives” here is arwah, which is usually translated as 
“spirits.” For a similar use of the word, see his commentary on Qur’an 2:178. 

268 The translation follows MSS K117, fol. 20b and Y101, fol. 26b and fol. 27a: bi-tuli al-ahwdli 
wa-stfali al-cfmal. 

269 The translation follows the word “lives” (atmar) found in MSS K117, fol. 20b and Y101, 
fol. 27a rather than “works” ( a c mdl ) found in the Basyuni edition. 

270 “For Him” ( lahu ) has been added from MSS K117, fol. 20b and Yiot, fol. 27a. 
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anguish for them! Never shall they exit from the Fire. 

At that time they will know the bitter taste of the companionship of created 
things, but they will not be able to attain anything but anguish. 
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[2:168] O people, eat of what is in the earth, lawful and wholesome; and fol¬ 
low not the steps of Satan; he is a manifest foe to you; 

That which is forbidden, even if it is pleasing now, is contaminated in the 
end. That which is permitted, even if it is hateful now, is wholesome in the 
end. The pure and permitted [can be understood as] that which is acquired 
without forgetting the Real. 

It is said that that which is permitted is what the gatherer obtains for His 
sake and acquires while witnessing the Real in every state. Anything that 
causes you to forget the Real or disobey the Real is from the steps of Satan. 
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[2:169] he only commands you to evil and indecency, and that you should 
speak against God what you do not know. 

Because of his audacity toward God, he induces you to speak falsely about 
God. 
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[2:170] And when it is said to them, “Follow what God has revealed,” they 
say, “No; but we follow what we found our fathers doing.” What? Even if their 
fathers do not understand anything, and they were not guided? 

There is no raising their eyes beyond that which is like them in form, class, 
kind, and ancestry, for they are set on their way. Without a doubt they have 
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plunged into the fire on their path. Had they known that their ancestors 
had no intelligence to restrain them, nor guidance to unite them, they 
would have withdrawn from them, [understanding them to be] hostile, 
and resisted them, [understanding them to be] oppositional [to God’s com¬ 
mand] . But the lights of insight were snatched from them and they were 
deprived of the proofs of certainty. 



[2:171] The likeness of those who disbelieve is as the likeness of one who shouts 
to that which hears nothing, save a call and a cry; deaf dumb, blind—they 
do not comprehend. 

Without the ears of comprehension and acceptance, their bodily hearing 
did not benefit them. They descended to the status of animals incapable 
of actualization ( tahsll ). 271 Whoever is content to be like an animal {man 
radiya anyakun ka-l-bahima) does not have much worth ( lamyaqalu c alayhi 
kathir al-qima). 



[2:172] O you who believe, eat of the good things (tayyibat) wherewith We 
have provided you, and give thanks to God if it be Him that you worship. 
The permitted ( halal ) is that for which there is no [bad] consequence. The 
good thing (, tayyib) is that thing whose blessing is not attributed to any 
created thing. When the servant finds something that combines these two 
qualities, it is permitted and good. 

The true meaning of thankfulness to Him is that you do not take a breath 
in anything other than the pleasure of the Real, so long as the energy given 
to you by that [permitted and good] food remains. 


271 The word tahsll can mean to produce, perceive or acquire something. It can also mean 
to discriminate. In this context, al-Qushayri seems to use the word to describe the 
actualization of the full potential of human beings. 




152 | LataTf al-isharat [2:173] - [2:174] 



[2:173] He has only forbidden you carrion, blood, the flesh of swine, and 
what has been hallowed to other than God. Yet whoever is constrained, not 
desiring, nor transgressing, no sin shall be on him. God is Forgiving, Merciful. 
He has forbidden in outward circumstances these specific things which have 
been hallowed to other than God. He has forbidden to the innermost hearts 
companionship with other than God, and even witnessing anything other 
than God. Yet whoever is constrained, that is, anyone who has not found a 
means to annihilation in the realities of the Real should only travel by way 
of the law. Either he should be effaced in God or stand by means of God, 
or act for God. Otherwise he is a foolish man of no account. 



[2:174] Those who conceal what God has revealed of the scripture, and sell it 
for a little price—they shall consume nothing in their bellies but the fire; God 
shall not speak to them on the Day of Resurrection, neither purify them; and 
theirs is a painful chastisement. 


The scholars ( c ulamaf are asked to spread the evidentiary proofs of knowl 


edge while the friends ( awliycT ) are commanded to preserve the trusts 
of the secret. If [the scholars] conceal the proofs of the different types 
of knowledge, they will be bridled with a bridle of fire ( nar ). 272 By con¬ 
trast, if [the friends] divulge even a sliver from the secret, they [will be] 
immediately distanced from the secrets ( asrdr ) and snatched away from 
the lights (anwar) they have been given. To each is a limit (hadd) and to 
each a command (amr). 


272 This would appear to be a reference to a hadlth transmitted from Abu Hurayra and 
found in Abu Dawud and al-Tirmidhi: “He who is asked about knowledge and conceals 
it will be bridled on the Day of Judgment with a bridle of Fire” (al-Nawawi, Riyadh 
as-Salihin, trans. Muhammad Zafrulla Khan [London: Curzon Press, 1975], 233). 
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[2:175] They are those who have bought error at the price of guidance, and 
chastisement at the price of pardon; what makes them so patient for the fire? 

[2:176] That is because God has revealed the Book with the truth; and those 
that are at variance regarding the Book are in schism, far removed. 

Truly those that prefer the other (ghayr ) over the unseen (ghayb ), the cre¬ 
ation ( khalq ) over the Real ( haqq ), the lower self ( nafs ) over intimacy {uns) 
[with God], how hard are their hearts (ma aqsa qulubahum), how shameless 
what they love and seek ( wa-ma awqaha mahbubahum wa-matlubahum), 
how cheap their worth, and how disgraceful for those who have eyes to see! 
That is because God has revealed the Book in truth, and made its decree 
and rule come to pass in sincerity, and brought them to that for which He 
prepared them, and established them on the way He has fashioned for them. 
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[2:177] It is not piety, that you turn your faces to the East and to the West. 
True piety is [that of] the one who believes in God and the Last Day and 
the angels and the Book and the prophets, and who gives of his substance, 
however cherished, to kinsmen and orphans and the needy and the traveler 
and beggars, and for slaves, and who observes prayer and pays the alms, and 
those who fulfill their covenant when they have engaged in a covenant, those 
who endure with fortitude misfortune, hardship, and peril are the ones who 
are truthful, and these are the ones who are fearful. 
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The allusion is that external circumstances [such as which way one turns 
for the qibla] are not terribly important, whereas information about God 
is precious. The copious recitation of litanies, though greatly esteemed [as 
a devotional activity], is the business of old and weak people. Devotional 
acts of obedience, even if they are powerful, are what ordinary people do. 
Spending night and day in an abundance of tasks and exertions has great 
weight in becoming worthy of the reward, but deep knowledge of the Real 
is rare and precious. 

What is mentioned in this verse about different kinds of goodness 
( ihsan ) and aspects of faith (man )—the giving of wealth, the purification 
of works, the connection to kin, holding to different types of protective 
arrangements and obligations, the fulfillment of contracts and observing 
the limits—is of momentous effect and great significance. These [acts] 
are beloved ( mahbub ) to the Real as a law ( shadan ) and what He asks for 
(; matlub ) as a command ( amran ). But more perfect and higher in meaning 
is the standing in of the Real for you after your annihilation, being effaced 
from yourself as a witness (shahid ), 273 consumed in the existence of eter¬ 
nity with your outward characteristics (rusum) cut off from the familiar 
things ( musakanat ) of your sensory awareness (ihsas). [It is more perfect 
and higher in meaning] because in unity ( tawhid ) no impression or trace 
remains, and no other thing or remnant is left behind. 
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[2:178] O you who believe, prescribed for you is retaliation, regarding the 
slain; a free man, for a free man, and a slave for a slave, and a female for a 
female. But if anything is pardoned anyone in relation to his brother, let the 
pursuit be honorable. And let the payment to him be with kindliness; that is 
an alleviation given by your Lord, and a mercy; and for him who commits 
aggression after that—his is a painful chastisement. 

The right to retaliate is prescribed in the law but forgiveness is better, so he 
who inclines to receiving his right in full is one who submits ( muslim ), 274 

273 See al-Qushayrl’s discussion of this term in the section “Witness” (al-Shahid), Risdla, 
1:246-247. 

274 The translation follows the words fa-muslim found in MSS K117, fol. 21b and Y101, fol. 
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while he who renounces seeking his right is one who acts in a beautiful way 
(; muhsin ). The first possesses worship and even servanthood ( c ubudiyya ). 
The second possesses noble-heartedness ( futuwwa ) 275 and even freedom 
( hurriyya ). 

According to the people of knowledge (ahl al-ilm) retaliation entails 
bloodshed. According to the allusion of the people of the story (ahl 
al-qissa ), 276 their blood goes unavenged and their lives 277 are good for 
nothing. He said: 

The heart you caused to tremble 
gives praise to you, 

and the blood you made spill is proud 
to have been spilled by you. 278 

The blood of the lovers shed over the carpet of nearness is the per¬ 
fume 279 of the people of communion. The Prophet j| said, “The color is 
the color of blood and the smell is the smell of musk.” 280 




[2:179] In retaliation there is life for you, O people of pith, so that you might 
fear. 

In carrying out the retaliation there is life because when one knows that if 
he kills, he will himself be killed, he refrains from killing. In this, there is 
life for the one who kills and the one who is killed. 

But according to the allusive explanation, there is greater life in aban¬ 
doning retaliation because when one has been annihilated in Him 

27b rather than the words fa-musallam lahu found in the Basyuni edition. 

275 For al-Qushayri’s discussion of this term, see the “Section on nobleheartedness” (Bab 
al-futuwwa), Risala, 2:472-479. 

276 Basyuni identifies the ahl al-qissa in a footnote as the masters of states (arbab al-ahwal). 
In his footnotes to al-Qushayri’s commentary on Qur’an 2:69-70 and 2:80, he identified 
the ahl al-qissa as Sufis. 

277 The word al-Qushayri uses for lives is arwah, usually translated as “spirits.” For a similar 
use of the word, see his commentary on Qur’an 2:166. 

278 Mustafa states that the verse is attributed to al-Mutanabbi, although here the two lines 
are reversed (Mustafa, no. 15, p. 61). 

279 The word khaluq, which is clearly written and vowelled in MSS K117 fol. 21b and Y101, 
fol. 27b, is preferable here to the word khuluf in the Basyuni edition. 

280 This hadith refers to the wounds of those who fought in God’s way and the way in 
which they will appear on the Day of Resurrection. ‘Abd al-Rahman gives Ibn Hanbal 


as a source. 
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He is the successor for him and his life from Him is more perfect for him 
than his remaining with himself. When God has inherited 281 from them 
and succeeded them, the remaining of the Successor is dearer than the life 
of the one who was annihilated. 
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[2:180] Prescribed for you, when any of you is approached by death and leaves 
behind some good, is to make testament in favor of his parents and kinsmen 
honorably—an obligation on those that fear. 

The testament regarding one’s wealth is recommended for anyone who has 
wealth to leave behind. But if one leaves nothing behind, what is the use of 
a testament? The circumstance of the wealthy is such that they bequeath 
it in thirds at the end of their lives. The friends depart from their living 
entirely and therefore leave nothing but an aspiration ( himma ), which has 
become separated from them and detached from anything. Because there 
is no way for the aspiration to [reach] the Real and [because it no longer 
has] an attachment to anything, [the aspiration] remains alone, separate 
and disconnected. 282 They have recited: 

As long as I am living I will love you 
and when I die 

my decaying bones 

will keep loving you in the ground. 283 

This is their testament. 284 And it is even as another of them said: 


281 For the notion of God as inheritor, see Qur’an 19:40: Indeed We shall inherit the earth 
and all who are on it, and to Us they will be returned. 

282 In several other passages of his commentary, al-Qushayri speaks of aspiration (himma) 
as the “wealth” of the poor. Here he personifies aspiration, portraying it as bereft after 
having lost its position as a quality possessed by the friends of God who have passed 
into the hereafter. 

283 Mustafa cites a slightly different version of these lines attributed to al-Shibli (Mustafa, 
no. 5, p. 104). 

284 There are verses here that Basyunl omits, saying he was unable to understand or correct 
them. This was true for the text in MSS K117, fol. 21b and Y101, fol. 27b as well. 
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The traces 285 tell that 
they left not long ago. 

They returned to their lands 
and my tears flowed for them. 286 


jA j -Go Lajlfl jAji^^j Ija Jo(_> j£ 


l 


» \' 9 




o 


[2:181] Then if anyone changes it after hearing it, the sin shall rest upon those 
who change it; surely God is Hearing, Knowing. 

Whoever distorts an utterance, the evil and harm of that becomes his. His 
punishment is that he is denied the smell of the fragrance of sincerity. 
Whoever aids the religion (din), God aids him and whoever provides aid 
against the religion, God forsakes him. 


flic- pi 






[2:182] But if anyone fears injustice or sin from one making a testament, and 
so makes things right between them, then no sin shall be upon him; surely 
God is Forgiving, Merciful. 

Here the allusion is to the one who recognizes a weakness in one of the 
aspirants ( muridiin ), or sees in one of the novices (ahl al-bidaya) a laxity 
of purpose ( qasd ). Or [it may allude to] someone giving counsel, [who] 
speaks with pure sincerity to someone who does not have the capacity for 
it. He understands his kindness to the aspirant as a form of indulgence, 
encouragement, persuasion, and permissiveness toward him. This is not 
objectionable, for urging people to pure sincerity [on the path] and [encour¬ 
aging them] in what is not yet firmly established in them has an ample 


285 Instead of the word “traces” ( rusum ) in MSS K117, fol. 21b and Y101, fol. 28a, the Basyunl 
edition has rasul, which may just be a typographic error, since Mustafa does not repeat 
it (Mustafa, no. 31, p. 31). 

286 The translation follows “for them” (lahum) as found in MSS K117, fol. 21b and Y101, fol. 
28a instead of lahu in the Basyunl edition. Mustafa gives a somewhat different version 
of the first line attributed to Ahmad b. Abi Talib (Mustafa, no. 31, p. 31). 
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reward. Showing kindness to novices who are not yet firm in their resolve 
or sincere in their effort is a crucial element in seeking to make things right. 



[2:183] O you who believe, prescribed for you is the fast, just as it was pre¬ 
scribed for those that were before you so that you might guard yourselves. 
Fasting ( sawm) is of two types: the external fast, which is abstention from 
things that break the fast ( muftarat ), accompanied by the intention [to 
fast], and the inner fast, which is to protect (sawn) the heart from dif¬ 
ferent kinds of harm (afat), then to protect the spirit from familiar com¬ 
forts (musakanat), and then to protect the inner self from considerations 
(mulahazat) [of anything but God]. 

It is said that the requirement of the fasting of worshipers, if it is to be 
complete, is to protect the tongue from slander ( ghiba ), and to protect the 
glance from viewing [anything] with suspicion (riba), as it is said in the 
tradition, “Whoever fasts, let him fast with his ears, his eyes... .” 287 As for 
the fast of those with deep knowledge, it is to guard the innermost self 
from witnessing anything other than Him. 

For those who abstain from the things that break the fast, the end of 
their fast [comes] when night falls. For those who fast from everything 
other [than Him], the end of their fast [comes when] they witness the Real. 
[The Prophet] fH said, “Fast to see Him and break your fast to see Him.” 288 
According to the people of realization (ahl al-tahqiq), [in this hadith the 
letter] ha 3 in [the Prophet’s] words li-rufatihi refers to the Real 
The religious scholars ( c ulama 3 ) say its meaning is “Fast when you see the 
new moon of Ramadan and break your fast when you see the new moon 
of Shawwal.” As for the elect, their fast is for God because their witnessing 
is of God, their breaking of the fast is through God, and their approach 
is to God. The One who prevails over them is God and the One through 
whom they are effaced is God. 


287 Basyuni gives the full text of the hadith and states that it is attributed to Abu Hurayra, 
and can be found in al-Bukhari and the other sound collections. 

288 ‘Abd al-Rahman gives al-Nasa 5 i among other sources for this hadith. 

289 The pronominal suffix can refer to he or it (in this case, God or the new moon). 
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[2:184] For days numbered; and if any of you be sick, or be on a journey, then 
a number of other days; 

Whoever is present in the month fasts for God and whoever is present 
with the Creator of the month fasts through God. The fast for God leads 
to recompense, while the fast through God leads to nearness. The fast for 
God is the fulfillment of worship ( tahqiq al-Hbada) and the fast through 
God is the healing of spiritual desire ( tashih al-irada). The fast for God is 
an attribute of every worshiper ( c abid) and the fast by means of God is the 
quality of every seeker ( qasid ). The fast for God is accomplished by the 
outward ( zawahir) [selves] and the fast by means of God is accomplished by 
the innermost (damd ir) selves. The fast for God is abstention according to 
the clear explanations of the law ( Hbarat al-sharf a ) 290 and the fast by means 
of God is abstention through the allusions of reality ( isharat al-haqiqa). 

Whoever is present in the month [of Ramadan] abstains from the things 
that break the fast, while whoever is present with the Real abstains at all 
times from witnessing created things. 

Whoever fasts with his lower self will drink from the drink of Salsabil 
and Zanjabll. 291 Whoever fasts in his heart will drink from the drink of 
that which causes love ( mahabb) through the blessing of [God’s] approval 
(: jab). Those who fast with their innermost selves are those about whom 
God has said, “He will give them a pure drink to drink” [76:21]. What a 
drink! [It is] a not a drink that is turned about in the hand but rather one 
that appears from [God’s] kindness. [It is] a drink of becoming intimate, 
not a drink from a cup. 

God most high said, “If any of you be sick, or be on a journey, then a 
number of other days” that is, for anyone who breaks the fast for these 
reasons, [they should] fast a number of other days equaling those in which 
the fast was broken. The allusion is to one who is losing the vigor of his 
spiritual desire ( irada) so that he returns to other than Him, either through 
a permissive interpretation ( rukhsat ta'wil) or because of alack of strength 
or endurance, or a weakness in taking on the burdens of the decrees of 
reality ( ahkam al-haqiqa). Then let his load be lightened until his resolve 
strengthens and his desire intensifies. At that time what was permitted to 
him in adopting [a permissive] interpretation will be corrected in him. This 


290 The translation follows the word “clear explanations” (' ibarat ) found in MSS K117, fol. 
22a and Y101, fol. 28a, rather than “acts of worship” ( c ibadat) in the Basyuni edition. 

291 A spring and the flavor of ginger in a drink in paradise, as described in Qur’an 76:17-18. 
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is the sunna of God in easing the way for novices. Their fulfillment 
of that will be obligatory at a later time. 
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[2:184] and for those who are able to do it, a redemption: the feeding of a 
poor man. For him who volunteers good; that is good for him; but it is better 
for you that you should fast, if you but knew. 

The allusion here is to those who have some remnant ( baqiya ) of power 
in themselves to dedicate to the demands of reality ( mutalabat al-haqiqa), 
but who nonetheless revert to lenience in the sharfa and descend into a 
permissive interpretation. The amends prescribed for one in this state is to 
abandon whatever remains ( baqiya ) in fixed wealth and external circum¬ 
stances so that he is left (yabqa) stripped bare before the One. 

It is said that since [God] knows that being charged with responsibilities 
( taklif) necessarily entails difficulty, He lightened that for you in your heart 
by showing the days of the fast to be few, for He said, “for days numbered 
that is, the duration of this fast is but a few days, so hearing about it should 
not alarm you. This is like the saying of God most high, “And struggle in 
the way of God, a struggle worthy of Him” [22:78], and then saying, “and 
He has not laid upon you in your religion any hardship” [22:78], that is, He 
does not burden you with too great a difficulty in performing a struggle 
worthy of Him. 
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[2:185] The month of Ramadan, in which the QuFan was revealed, a guidance 
for the people, and as clear proofs of the guidance and the criterion; So let 
those of you who are present [at his home] at the month, fast it and if any of 
you be sick, or if he be on a journey, then a number of other days. 
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Ramadan burns ( yurmidu ) 292 the sins ( dhunub) of some people and burns 
the outward characteristics ( rusum ) of other people. What a difference 
between those whose sins are burned by His mercy and those whose out¬ 
ward characteristics are burned by His reality! 

The month of Ramadan is the month of the opening of the [divine] 
speech ( khitab ), the month of the revelation of the Book ( kitdb ), the month 
of obtaining the reward ( thawab ), the month of drawing near and [gain¬ 
ing God’s] approval ( ijab ), the month of the lightening of burdens ( takhfif 
al-kulfa), the month of achieving intimacy ( tahqiq al-zulfa), the month 
of descending mercy ( nuzul al-rahma), the month of granting blessing 
{wufur al-nfma), the month of salvation ( najat ), and the month of intimate 
conversation ( munajat ). 



[2:185] God desires ease for you, and desires not hardship for you 
Part of His desiring ease for you is knowing that He desires ease for you . 293 
Among the signs that He desires ease for His servant is that He has brought 
about the search for ease, for if [God] had not desired ease for [His ser¬ 
vant] He would not have placed a desire for it in him. The one who spoke 
for them said: 

If You had not wanted me to obtain 
that for which I hope and seek 

from Your generosity, 

You would not have taught me to seek . 294 

[God] made hope [for ease] appropriate and confirmed the longing [for 
it]. He enjoined this inasmuch as He said, “and He desires not hardship for 
you’.’ This was to negate the possibilities of other ways of thinking, leaving 
the true sense clearly spelled out. 


292 The word Ramadan and the verb yurmidu are from the same root r-m-d, which refers 
to the burning of the sun. 

293 The translation follows the wording in MSS K117, fol. 22a and Y101, fol. 28b. 

294 Mustafa was unable to trace this verse to any other source (Mustafa, no. 16, p. 28). 
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[2:185] an d that you fulfill the number 

According to the language of scholars ( lisan al-ilm), [it is] that you fulfill 
the number [of days] of the fast. According to the language of allusion 
(lisan al-ishara), [it is] “that in the happiness of the present moment ( safa 3 
al-hal) you should be aware 295 of the fulfillment of the end ( wafa' al-ma’al ).” 



[2:185] an d magnify God for having guided you and that you might be thankful 
[Thankful] in the final breath and that you might leave the numbered [days] 
of your life in the security ( salama ) of your faith. [God’s] granting of suc¬ 
cess ( tawftq ) in completing the fast of the month is immensely important, 
but it is even greater to have your life sealed with felicity. 
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[2:186] And when My servants question you concerning Me, I am near; I 
answer the call of the caller when he calls to Me; so let them respond to Me, 
and let them believe in Me that they might go aright. 

The question of each one indicates his state. They did not ask about any 
decree, created thing, this world 296 or what comes next, but rather they 
asked [Muhammad] about Him, so God most high said, “And when My 
servants question you concerning Me. . [These questioners] were not 
among the group about whom He said, “ They will question you concerning 
the mountains” [20:105], nor among the group about whom He said, “They 
will ask you about orphans” [2:220], nor among the group about whom He 


295 The translation follows “that you should be aware” (li-tcCrifu) in MSS K117, fol. 22a rather 
than li-taqrinu in the Basyuni edition. 

296 Basyuni notes that the manuscript he was working from repeats la 'an dunya twice, so 
he changed one of these to la 1 an din. The translation does not include the phrase he 
adds because it does not occur in MSS K117, fol. 22b or Yioi, fol. 28b. 
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said, “They will ask you about the monthly period” [2:222], nor among the 
group about whom He said, “And they will question you concerning the 
spirit” [r7:85], nor among the group about whom He said, “They ask you 
about wine, and divinatory arrows ” 297 [2:219], or “They ask you about the 
sacred month, and fighting in it” [2:217]. 

These were a select group of people. “And when My servants question 
you concerning Me , 298 how could you answer them? This answer is not by 
your tongue, O Muhammad. Even though you are the ambassador between 
Us and created beings, I assume responsibility for this answer: I am near.” 
In regard to nearness, He took away the act of mediating from anyone other 
than Himself. He did not say, “Say to them I am near,” but rather He said, 
may His affair be exalted, “I am near” 

Then He explained what this nearness is. Inasmuch as the Real ddlL is 
too holy for drawing near or moving away in terms of direction, or speci¬ 
fication in any spot ( buq c a ), 299 He said, I answer the call of the caller. Verily 
the Real dAlL is near, wholly and entirely, by means of knowledge, power, 
hearing and vision. He is near the believers with respect to caretaking, 300 
help, and answering supplications, but He is too exalted and holy to be near 
anyone in essence ( dhat ) or spot (buqa), for He is uniquely without direc¬ 
tion in any region ( aqtar ), mighty without being described by substance 
or measure ( miqdar). 

I answer the call of the caller when he calls to Me; so let them respond 
to Me, and let them believe in Me that they might go aright: He did not 
promise to answer the one who might be considered worthy because of 
asceticism or [to answer] at the time of worship. Instead He said, “the call 
of the caller when he calls to Me” however he calls to Me (kayfama ddani) 
and wherever He calls to Me ( haythuma ddani). Then He said, “So let 
them respond to Me” which establishes a responsibility ( taklij ), while His 
words, “I answer the call of the caller” is a giving of information ( tdrif) and 


297 In the time of the Prophet, people used marked arrows in a game in which bets were 
made. 

298 There is a blank in the Basyuni edition in the middle of the quoted section of the 
Qur’anic verse. Although MSS K117, fol. 22b and Yioi, fol. 28b have text containing 
commentary to complete this blank, the meaning is obscure, so the translation follows 
Basyuni’s edition in omitting it. 

299 The word “spot” (buq r a) is used in one place in the Qur’an, which describes Moses 
approaching the fire he saw from a distance: And when he reached it, a call came from 
the right hank of the valley at the blessed spot from the tree, [saying] “O Mosesl Indeed I 
am God, the Lord of the worlds” [28:30]. 

300 The Basyuni edition has tabriyya, which may be a typographical error for tarbiyya. The 
MSS K117, fol. 22b and Y101, fol. 29a have a word that seems to be rutba, which does 
not seem correct in the context. The translation uses the word tarbiyya. 



164 | Lata'if al-isharat [2:187] - [2:187] 

a lightening [of responsibility] ( takhftf ). He spoke of the lightening before 
He spoke of the responsibility. So it was as if He said, “When you call to 
Me, My servant, I will answer you. So answer Me also when I call you. I do 
not wish to refuse your call, so you should not wish to refuse My call to you. 
My answering you, My servant, with what is good, prompts you to call on 
Me. It is not that your call prompts Me to answer you. So let them respond 
to Me, and let them believe in Me and let them trust in Me for I answer the 
call of the one who calls to Me’.’ The one who spoke for them said: 

By the All-Mighty, I swear by the One 
whose servant I am and 

to whom belongs the pilgrims 
and what "Arafat encompasses: 

I do not want any substitute 
for you 301 as a friend. 

Trust in my words, 

for noble people are trustworthy. 302 

Then He said at the end of the verse, that they might go aright, that is, 
“the only objective to your being charged with responsibilities and supplica¬ 
tions is to receive right guidance ( irshad ) for yourself.” 



[2:187] Permitted to you, upon the night of the fast, is to go in to your wives; 
they are a vestment for you, and you are a vestment for them; God knows 
that you have been betraying yourselves, and so He has turned to you [relent¬ 
ing], and He has pardoned you. So now, lie with them and seek what God 


301 This addressee in this sentence is grammatically singular and feminine. 

302 Mustafa states that he was unable to find these verses in any other source (Mustafa, no. 


1 , P- 37)- 
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has prescribed for you, and eat and drink until the white thread is distinct 
to you from the black thread at daybreak; then complete the fast to the night; 
[God] informs us that, in truth, the customs that characterize human beings 
are not attributable to Him. Whether you are engaged in worship ( c ibada ), 
which is the right of the Real, or in the customs of companionship with 
your mate, which is the goal sought by your lower self and worldly con¬ 
cern—both are the same for your state so long as there is refined behavior 
( adab ). 3,03 

The verse was revealed regarding the lapse of al-Faruq. 304 [God] made 
that [lapse] an occasion for a dispensation for all Muslims until the resur¬ 
rection. Thus are the rulings of the [divine] solicitude. 

It is said that [God] knew there is no escaping worldly concerns for the 
servant, so He divided the night and day in this month between His right 
( haqq ) and your worldly portion ( hazz). He said, “As for My right, complete 
the fast to the night, and as for your worldly portion, eat and drink until 
the white thread is distinct to you from the black thread at daybreak .” 
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[2:187] an d do not lie with them, while you cleave to the mosques in devotion 
[to God], Those are Gods bounds; do not approach them. So, God makes clear 
His signs to people so that they might fear. 

[God] states that the place of nearness 305 is sanctified from the seeking of 
worldly concerns. He said, “When you are occupied with your [lower] selves, 
you are veiled through yourselves in yourselves, but when your business is 
with Us do not turn back from Us to yourselves.” 

It is said that the jealousy (ghayra ) 306 of the Real [comes] at the 


303 The translation follows the word adab from MSS K117, fol. 22b and Y101, fol. 29a rather 
than the word idhn (“permission”) in the Basyuni edition. 

304 An epithet of ‘Umar b. al-Khattab. According to the Tafsir al-Jalalayn, in the begin¬ 
ning of Islam sexual intercourse was not permitted on the nights of fasting. ‘Umar and 
others were unable to abstain and went to the Prophet to apologize. The revelation of 
this Qur’anic verse abrogated the earlier prohibition ( Tafsir al-Jaldlayn , trans. Hamza, 
altafsir.com). 

305 The translation follows the phrase “place of nearness” ( mahall al-qurba) found in 
MSS K117, fol. 22b and Y101, fol. 29a rather than the phrase “place of power” ( mahall 
al-qudra) in the Basyuni edition. 

306 For more on the idea of God’s jealousy, see the “Section on jealousy” (bab al-ghayra) 
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times when serious business is mixed with fun. A isha «§t, said concern¬ 
ing it, “O Messenger of God, I truly love you and love being near to you.” 
[Muhammad] replied, “Let me be, daughter of Abu Bakr, I am worshiping 
my Lord.” 307 He % said to her, “I have a time wherein none but my Lord 
is allowed me.” 308 
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[2:188] Consume not your goods between you in deception, and proffer them 
to the judges, that you may consume a portion of other people’s goods in sin 
while you are aware. 

When you turn to created beings to judge matters, know that God is watch¬ 
ing over you and His knowledge encompasses you. So situate yourself with 
shyness before the Real LLLL. Created beings know externals ( zawahir ) but 
the Real j| is the One who governs the innermost secrets of hearts (sard ir). 




[2:189] They will ask you about the new moons. Say, “They are appointed 
times for the people and the pilgrimage." 

The “moons” ( ahilla )—the plural of a “moon” ( hilal )—are appointed times 
for the people for their activities and calculations. For the people of the 
story ( ahl al-qissa ), 309 they are appointed times for their various states 
(ahwal ). For the ascetics, [they are] appointed times for their litanies 
{awrad). For the elect, they are appointed times for their moments ( halat). 
The one who spoke for them said: 

I count the nights, 
one after another. 


in al-Qushayri’s Risala, 2:512-518. 

307 ’Abd al-Rahman gives al-Suyuti and al-Zabidi as sources for this hadith. 

308 "Abd al-Rahman gives 'All 1 -QarI as a source for this hadith. Basyuni states that the 
content of the hadith is sound but the chain of transmission is unknown. 

309 Basyuni identifies the people of the story (ahl al-qissa ) as Sufis in his footnotes to the 
commentary on Qur’an 2:69-70 and 2:80, and as the “masters of states” in the com¬ 
mentary on 2:178. 
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In the days of old 
I never really counted them. 310 

Another said: 

Eight days have passed 
without meeting. 

I do not have the patience 
to wait more than eight. 311 

Another said: 

Months pass 
we have not noticed 

their midpoints 
nor their ends. 312 
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[2:189] It is not piety to come to the houses from their backs (zuhur), but 
piety is to fear; so come to the houses by their doors, and fear God that you 
may prosper. 

It means that piety is not guarding external affairs ( al-umur al-zahira) but 
rather piety is purifying the inner secrets ( tasfiyat al-sard ir) and cleaning 
the recesses of hearts ( tanqiyat al-damaHr). 



310 Mustafa attributes this verse, in a slightly different form, to Majntm (Mustafa, no. 4, p. 
122). 

311 Mustafa states that the verse is attributed to al-Buhturi, speaking to Muhammad b. 'All 
1 -Qumi (Mustafa, no. 11, p. 113). 

312 Mustafa attributes this line to Majnun as well as two other individuals (Mustafa, no. 17, 
p. 62). 
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[2:190] And fight in the way of God with those who fight against you, but do 
not transgress limits; God loves not the transgressors. 

Let your lower selves be trusts for the Real: when He commands their 
restraint, restrain and protect them. When He commands [you] to commit 
them to fighting, do not hold them back from His command. This is the 
meaning of His words, but do not transgress limits —that you stop wherever 
you are made to stop and do what you have been commanded. 



[2:191] And slay them wherever you come upon them, 

It means, “It is incumbent on you to show enmity toward My enemies, just 
as it is incumbent on you to establish friendship ( walaya ) and assistance 
(muwala) with My friends ( awliya 1 ). So do not spare them, 313 even if there 
are bonds 314 of kinship or close relation between you.” 



[2:191] and expel them from where they expelled you; 

“First expel [your] love and mutual assistance with them from your hearts, 
and then drive 315 them from the regions of Islam so that they will be 
diminished.” 


313 The translation follows the words fa-la tubqaw c alayhim found in MSS Kti7, fol. 23a and 
Y101, fol. 29b. 

314 The translation follows the word awasir found in MSS Kii7, fol. 23a and Y101, fol. 29b 
rather than the word rasid in the Basyuni edition. 

315 The blank here in the Basyuni text has been completed with the word azHjichum found 
in MSS K117, fol. 23a and Y101, fol. 29a. 
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[2:191] sedition is more grievous than slaying. 

Here the allusion is to the ordeal that comes to hearts ( qulub ) from the 
misfortunes of veiling; this is more grievous than that which comes to the 
bodily selves ( nufus ) from the exertion of the spirit ( riih ), because the pass¬ 
ing away of the life of the heart is more grievous than the passing away of 
the life of the bodily self. The bodily selves live through what is fitting and 
familiar to them, but the heart can only live through God. 

It is said that sedition is more grievous than slaying means that remain¬ 
ing apart from God is much worse than letting go of 316 your spirit ( ruh ) 
and your life {hayat). 
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[2:191] But fight them not by the sacred mosque until they should fight you 
there; then if they fight you, slay them — such, is the requital of disbelievers. 
The allusion in it: Do not disturb your time ( waqtf 17 with God, [do not] 
let in the attributes that characterize the bodily and lower self, even if these 
involve supererogatory acts of obedience. If a noisy preoccupation distracts 
you from God, remove that matter from yourself by every means possible 
so that no attachment remains to block you from God. 
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[2:192] But if they desist, surely God is Forgiving, Merciful. 

The allusion in it: When the clamor of your thoughts and the enemies of 
your self {nafs) cut you off and they separate you from [God] and jostle 


316 The translation follows MS K117, fol. 23a, with the phrases tabqa 'an Allah and tabqa 
min riihika wa-hayatika. 

317 For a discussion of this term, see the section on “The moment” (al-Waqt) in al-Qushayri’s 
Risala, 1:188-190. The use of the word “time/moment” echoes the Prophet’s “moment” 
in the hadith cited in al-Qushayri’s commentary on Qur’an 2:187. 
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you, give up 318 the chatter of the lower self ( nafs ) and stop its combative 
motion, for surely those who have been asked to guard the innermost selves 
(asrar) should not have any business with the exertions of the lower selves 
( nufus ) in their various oppositional ways. 319 
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[2:193] Fight them fz 7 / there is no sedition, and the religion is for God; then if 
they desist, there shall he no enmity, save against evildoers. 

The allusion in the verse is to combat against the lower selves (nufus), for 
your worst enemy is your lower self (nafs) within you. That is to say, “Hold 
completely to the precepts of spiritual disciplines (riyadat) until nothing 
remains of carnal human traces (athar bashariyya). Submit the self (nafs) 
and heart (qalb) to God so there will be no opponent or combatant from 
within you [fighting] to protect [yourself], taking instruction [from the 
lower self], managing [your own affairs] or exercising free choice in any 
state. The vicissitudes [of life] will flow over you as He wills them and you 
will be effaced from making any choices aside from what comes with the 
decree.” When the self (nafs) surrenders there is no enmity except toward 
the masters of holding back (arbab al-taqsir ), 320 but those who uphold the 
right of [God’s] command are far removed from any obligation to compel 
[others to do so]. 
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[2:194] The sacred month for the sacred month; holy things demand retalia¬ 
tion; whoever commits aggression against you, then commit aggression against 

318 The translation follows the phrase fa-sallim found in MSS K117, fol. 23a and Y101, fol. 
29b rather than the phrase/a-h(m found in the Basyuni edition. 

319 Al-Qushayri frequently contrasts acts and attitudes of opposition ( mukhalafa ) to the 
Real with those in harmony (muwafaqa) with Him. 

320 That is, those who are stingy with God. 
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him in the manner that he committed against you; and fear God, and know 
that God is with the God-fearing. 

[Here] the allusion is to: “When two of the rights of God face off, submit 
the moment ( waqt ) to the decree of the moment ( hukm al-waqt), and turn 
with the allusions of the moment ( isharat al-waqt). Beware of preferring 
one over the other in what you possess in your worldly portion ( hazz )— 
even a little—for you will be veiled from witnessing the Real ( haqq ) and 
the vision of your heart will be blinded. Everything that is closer to what 
opposes your whims and further from what attracts and pleases you is in 
itself more appropriate.” 

And know that God is with the God-fearing, those who fear the prefer¬ 
ence of their own whims over that with which He is pleased. When they act 
for God in what they do rather than for themselves, God most high is with 
them, through [His] help: He said, “If you help God, He will help you” [47:7]. 
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[2:195] And spend in the way of God; and cast not your own hands into 
destruction; but be virtuous; God loves the virtuous. 

The rich spend from their wealth. The worshipers spend through their 
lower selves, by not holding back acts of worship and [religious] tasks. 
Those who have deep knowledge spend with their hearts, by not holding 
back from His decrees. The lovers spend with their spirits, by not holding 
back from His love. 321 

The rich spend from [material] blessings ( nfam ) and the poor ( fuqara') 
spend from aspirations ( himam). 

The rich spend by taking money from the purse. The poor (fuqara') 
spend by taking [concern for] the rich from the heart. 322 Those who declare 
God’s unity spend by removing [concern for] created things from their 
innermost selves. 

His words, “and cast not your own hands into destruction” allude 


321 MSS Kii7, fol. 23b and Y101, fol. 30a have “His decree” ( hukmihi ) rather than “His love” 
(hubbihi). 

322 The translation follows MSS K117, fol. 23b and Y101, fol. 30a, with what looks to be 
al-aghniyif min al-qalb. That is to say, the poor let go of any concern for what rich 
people do or do not do. 
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to holding back your hands from exertion, for the one who holds back 
his hands and hoards anything for himself, his hands throw him into 
destruction. 

It is said that it is to prefer your whims over [God’s] good pleasure. 

It is also said, and cast not your own hands into destruction means being 
heedless of Him by [your own] free choice. 

It is also said [it is] imagining that you can live without His kindness 
and His favor for even a moment. 

It is also said [it is] contentment in your state of lassitude and being 
veiled. 

It is also said [it is] holding the tongue back from perpetually seeking 
help in every breath. 

His words, “But be virtuous, God loves the virtuous (muhsinun)”: 
Virtuousness ( ihsan ) is being kind with everyone but yourself. When you 
are virtuous with regard to your lower self, it looks—to those with poor 
judgment 323 —like you are harming it. But it is through [your lower self] 
that you bring about every misery and endure every calamity. Virtuousness 
is also leaving every last bit of your worldly concerns, and devoting your¬ 
self to fulfilling the right of anyone whose affair is connected to you. 
Virtuousness is to worship Him without becoming inattentive and to wor¬ 
ship Him through the quality of witnessing. 



[2:196] Fulfill the pilgrimage and the visitation to God; 

The fulfillment of the pilgrimage, according to the language of scholars, 
is the performance of its basic elements, its practice, its form, and the 
shedding of blood, 324 which is required in it, without curtailing any of the 
conditions. It is mentioned in the tafsir literature that in both [the hajj and 
the c umra\, you are forbidden from the dwellings of your family [until you 
have completed all the requirements]. 

In the language of allusion, the pilgrimage is the quest ( qasd ). The quest 
is to the House of the Real and the quest to the Real is, first, the pilgrim¬ 
age of ordinary people and second, the pilgrimage of the elect. Just as 
the one who makes the pilgrimage through his [outward] self enters the 

323 The translation follows the word aghmar in MSS K117, fol. 23b and Yioi, fol. 30a rather 
than the word ftimad in the Basyuni edition. 

324 That is, the sacrifice of an animal which is performed at the end of the hajj. 
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consecrated state and stands [at "Arafat], circumambulates the House and 
runs [between Safa and Marwa], and then shaves [his head], so it is with the 
one who makes the pilgrimage through his heart. His state of consecration 
(ifiram) 325 [comes] from [his] sound resolve ( c aqd sahih) to undertake a 
pure quest (qasd sarih). He removes the clothing of his oppositional ten¬ 
dencies and his carnal passions. He then wraps himself in the two robes 
of patience and poverty. He abstains from pursuing his worldly fortunes, 
[that is] the following of whims, and he releases thoughts of desired things, 
etc. Then [just as] as the [outward] pilgrim becomes increasingly unkempt 
and dusty, likewise the traces of humility and submission appear upon [the 
pilgrim of the heart]. Then the talbiya 326 of the innermost selves occurs in 
the response of every part of you. 

“The most excellent of the actions of the pilgrimage ( hajj ) are the sac¬ 
rificial blood-letting ( thajj ) and the crying out f ay).” 327 The thajj is the 
pouring of blood [of the animal sacrificed] and the c ajj is raising the voice 
in talbiya. Likewise, the shedding of the blood of the lower self [comes] 
with the knives of opposition [to it], and the raising of the voices of the 
innermost self [comes] by continuously seeking [God’s] help and with 
the beauty of responding [to the call]. Then [one] stands at the plains of 
nearness, seeking perfection in the attributes of awe. The standing place 
of the [outward] selves is "Arafat, while the standing place of hearts is the 
names and attributes ( sifat ) belonging to the majesty of the essence ( dhat) 
at the time of intimate communications ( muwasalat ). Then the hearts cir¬ 
cumambulate around the sites of majesty. The running of the innermost 
selves [takes place] between the two hills 328 of the unveiling of the Sublime 
(kashf al-jalal) and the kindness of the Beauty (lutf al-jamal). Then the 
completion [of the rites] [comes] through cutting the ties of wishes and 
free choices, desires and resistances, in every way. 
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[2:196] but if you are prevented, then [give ] such offering as may be feasible, 


325 Ihram refers to the special garment worn by pilgrims, and to the state of abstention 
from all the things prohibited while on hajj. 

326 The talbiya is the prayer pilgrims say as they approach Mecca: “Here I am, O God, here 
I am...” ( labbayka Llahumma labbayk...). 

327 The translation follows MSS K117, fol. 23b and Y101, fol. 30a; the wording more closely 
resembles the hadith Tane cites in his entry on thajj: afdal al-hajj al- ajj wa-l-thajj (Lane, 
Arabic-English Lexicon, 1:332). In the Basyuni edition, the word is shajj instead of thajj. 

328 Literally, saffayy “two rocks,” from the same word as Safa. 
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[One may] be prevented by one of two causes, either an enemy or illness. 

[Here] the allusion is to an enemy overcoming the lower self, so that you 
find no escape but to dismount in the courtyard of indulgences ( rukhas) 
and rational interpretive license ( ta’wllat al-Hlm). At that moment this is 
permitted to you because of [your] excuse and necessity, since there is no 
wrangling with the decree ( hukm ). The offering is that which one gives at 
this time, paying the determined amount and giving it to the poor, and 
waiting for the restriction to pass so that the command [to make the pil¬ 
grimage] can resume. 

If one’s spiritual desires ( iradat) 329 become infirm, the seeking ( qusud ) 
weak, and the affair reverts to [mere] obligation ( taklif ), let one [in this 
circumstance] strive not to turn away [altogether], just as in the external 
pilgrimage one strives not to turn away because of an illness or if one 
needs clothing or a haircut, etc. [This is allowable] through the provision 
of expiation [given in this verse]. If he is weak, he should stay where he 
is for a while, standing and sitting in the prescriptions of the quest (awsaf 
al-qasd) and the precepts of spiritual desire (ahkam al-irada). If he turns 
back—may God protect us—he will meet only rejection and obstruction.” 
It is said: 

Our separation from one another 
was not from hatred. 

Rather it is the passage of time ( dahr ) 
that breaks up and draws together. 330 

Someone else said: 

I am not—even though I love someone 
who resides in wide open plains— 

the first to hope 

for something unattainable. 331 


329 The translation follows “spiritual desires” (iradat) from MSS K117, fol. 23b and Y101, fol. 
30b rather than the word waridat found in the Basyuni edition. 

330 The text in the Basyuni edition, MSS K117, fol. 23b and Y101, fol. 30b reads: Our drawing 
near (taqarrub) to one another was not from hatred. Mustafa states that this part of the 
verse can be found in al-Sulam!’s Tabaqat al-sufiyya, but reads there as, “The separation 
(qatf) between us was not from hatred.” Since this makes more sense, the translation 
uses the word “separating” rather than “drawing near” (Mustafa, no. 3, p. 77). 

331 Mustafa traces the verse to several sources, all of which cite the verse without attribution. 
He also cites a somewhat similar verse from Majnun Layla (Mustafa, no. 36, p. too). 
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[2:196] and do not shave your heads until the offering reaches its place. If any 
of you is sick, or has an ailment of the head, then a redemption by fast, or a 
voluntary almsgiving, or a ritual sacrifice. 

One makes a sacrifice to the extent that one is able, expending all that one 
can, with the traces of grief upon one, filled with the sorrows of being 
veiled. 

If any of you is sick or has an ailment of the head, then a redemption 
by fast, or a voluntary almsgiving, or a ritual sacrifice: the allusion is that 
one humbles oneself and exerts oneself by circumambulating the friends 
[of God], serving the poor ( fuqaraf, and drawing near as one is able, in 
the various ways 332 of striving and supplicating. 
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[2:196] When you are secure, then whoever enjoys the visitation, until the 
pilgrimage; let his offering be such as is feasible, or if he finds none, then a 
fast of three days in the pilgrimage. And of seven when you return; that is 
a full ten; that is for him whose family are not present at the sacred mosque. 
And fear God, and know that God is severe in retribution. 

When the moons of the questing appear from glorious disclosures and the 
concealing veils are removed from the suns of union, and the light of the 
approach rises during the days of standing [at "Arafat], let [the pilgrim] start 
anew at that moment ( waqtan ) for the sake of union, and let him spread 
a carpet ( bisatan) to draw near. Let him renew, by virtue of happiness, the 
performance [of devotional acts] with good cheer ( nashatan ), and let him 


332 The translation follows the word wujuh from MSS K117, fol. 24a and Y101, fol. 30b rather 
than “existence” (wujud) in the BasyunI edition. 
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say, “Come to joy for the days of hardship are over!” Let him complete the 
pilgrimage and the visitation and let him continue to perform the precepts 
of companionship and service. 

And know that God is severe in retribution in veiling those who have 
not been shown the new moons of union and approach. 




[2:197] The pilgrimage is in months well-known; 

The pilgrimage for the bodily selves ( nufus ) is in months well-known. The 
ihram is only binding in it, and it is not possible to undertake the pilgrimage 
during the rest of the year rather, [it is] only in a specific time period. One 
for whom that time has passed, the pilgrimage has passed him. Likewise 
the pilgrimage of the hearts has times [that are] well-known and [it] is 
only appropriate during them. These are the days of youth, for one who 
has no spiritual desire ( irada) in his youth has no communion in the state 
of his old age. Likewise the one for whom the time of his quest ( qasd) and 
spiritual desire (irada) has passed, only the worship whose outcome is the 
garden is appropriate, not the spiritual desire (irada) whose outcome is 
communion. 
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[2:197] whoever undertakes the duty of pilgrimage during them, then no 
lewdness, nor wickedness, or disputing in the pilgrimage. 

The allusion is also to whoever travels the path of spiritual desire, that he 
should not stop at anything in the path nor mix his spiritual desire with 
anything. Whoever argues, opposes, or is rude with him—he yields to them 
all. He does not dispute with anyone for the sake of this world, nor does 
he compete with anyone for some worldly fortune for the self or honor. 
God most high said, “And when the ignorant address them, they say ‘peace’” 
[25:63]. 
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[2:197] Whatever good you do, God knows it. 

You should be content with His knowledge and His judgment rather than 
being seen, judged or known by His creatures. 



[2:197] And take provision. But the best provision is piety; and fear Me, O 
people of pith! 

The piety of ordinary people is the avoidance of errors, while the piety of 
the elect is the avoidance of anything other [than God] in the inner secrets 
of their hearts. 




[2:198] You would not be at fault if you should seek bounty from your Lord; 
[Here] the allusion is that whatever you seek from the bounty of God—from 
what has been determined for you according to His rightful decree—is 
praiseworthy, if it has a portion for the Muslims or the strength of the 
religion (din). Whatever you seek solely for your worldly fortune or for 
what benefits you is flawed. 




[2:198] but when you press on from Arafat, then remember God at the sacred 
waymark; and remember Him as He has guided you, though previously you 
were astray. 

[Here] the allusion is to when you have gone so far as to perform what He 
has requested, [you should] remember His favor with you, for if He had 
not desired you, you would not have desired Him. If He had not chosen 
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you, you would not have preferred His good pleasure. 
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[2:199] Then press on from where the people press on, and seek God’s forgive¬ 
ness; God is Forgiving, Merciful. 

The allusion [in this part of the verse] is that you should not see yourself 
as different from others because of some manner of dressing, patched 
clothing 333 or some quality that distinguishes you outwardly. Rather, you 
should [consider yourself only as] one among [all] humanity. When the 
thought comes to you that you have done something, or that anything 
[happens] through you, for you or with you, seek Gods forgiveness and 
renew your faith for [this kind of thought] is a hidden idolatry (shirk) that 
infects your heart. 
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[2:200] And when you have performed your holy rites, remember God as you 
remember your fathers, or yet more intensely. 

And when you have performed your holy rites is an allusion to carrying 
out the rightful due (haqq) of servanthood ( ubudiyya). Remember God as 
you remember your fathers is an allusion to carrying out the rightful due 
(haqq) of love (mahabba). 

The performance of the holy rites is an undertaking through the self 
(nafs). Remember God as you remember your fathers is an undertaking 
for His sake through the heart (qalb) continuously in the moment and 
throughout one’s life. 

It is said that, “Just as others boast of their fathers and delight in their 
ancestors, let your boasting and delight be in Us.” 

It is said that, “If your fathers have a right to raise and educate you, 
Our right over you is even more binding since Our favors to you are more 
perfect.” 

It is said, “Your ancestors may have glorious deeds and virtues, but Our 


333 In writings from this time period, patched clothing was frequently associated with Sufis. 




Subtle Allusions [ 2 : 200 ] - [ 2 : 200 ] ^ 5 ^ | 179 


worthiness from the attributes of sublimity ( jalal ) is far beyond anything 
due to your ancestors from the best of their states.” 

It is said that, “If you never grow weary of remembering your father 
and you rarely forget him, then remember Us continually and do not let 
weariness, boredom or forgetfulness stop you.” 

It is said that, “If someone speaks ill of your lineage, you are not pleased. 
Similarly, do not listen to the words of those who err and contrive, but 
rather defend Us.” 

It is said that, “The father is remembered with respect and deference. 
Similarly, remember Us with awe even as you [also] remember the kind¬ 
ness of nearness and the best of caring.” He said, “Remember God as you 
remember your fathers” but did not say “your mothers” because the father 
is remembered out of respect and the mother is remembered out of com¬ 
passion for her. God shows mercy—He is not the recipient of it. 

Or yet more intensely because the Real ( haqq ) is more deserving ( ahaqq). 
You might be much estranged from your father while the Real kUdk is free 
from any thought coming to those who have knowledge of Him, that they 
would oppose what has been made obligatory in even the smallest way. 

As you remember your fathers, the father according to his rightful due, 
and the Lord according to His rightful due. 



[2:200] There are some people who say, “Our Lord, give to us in this world”; 
such people will have no part in the hereafter. 

If a human being were to speak to you in this way, it would be a com¬ 
plaint . 334 If [God] was complaining about you [O Muhammad], just as he 
complained to you, that would be unfortunate. But by His favor, He has 
caused you to reach a place where He shares his complaint with you, so He 
said, “There are some people who do not turn their hearts toward Us and 
are content to be without Us. They do not look to anyone but themselves 
and their worldly concerns. Faith is not possible for them in their Lord 
and His Truth.” 





334 Basyuni has kana shakiran which he says was shakiyan in the original. The phrase in 
MSS Kii7, fol. 24b and Y101, fol. 31a makes more sense: la kana shakwa. 
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[2:201] And there are others who say, “Our Lord, give to us in this world good, 
and good in the hereafter, and guard us against the chastisement of the Fire.” 
He means in [this verse] good (hasana), the existence of which is consistent 
with all good things. The good by which all good things are obtained in this 
world is the protection of their faith at the end [of their lives], for whoever 
leaves this world as a believer will not abide in the fire and the passing of 
this [world] will be of little consequence. The good which is consistent 
with the good things of the hereafter is forgiveness, for when He forgives, 
nothing but good follows. 

It is said that the good in this world is turning away from it and the good 
in the hereafter is being protected from becoming comfortable in it. The 
guarding is from the fire (ndr) and the fires of separation ( furqa ); because 
the [letter] lam in His saying al-nar is a generic /am, 335 so the seeking of 
refuge applies to both the fires of burning ( niran al-hurqa) and the fires 
of separation {niran al-furqa). 

It is said that the good in this world is witnessing ( shuhud ) through 
the innermost selves {bi-l-asrdr) and in the hereafter [it is] seeing {rufa) 
through the physical eyes ( bi-l-absdr). 336 

It is said that the good of this world is that He annihilates you from 
yourself, 337 while the good of the hereafter is that He returns you to yourself. 

It is said that the good of this world is the success granted [by God] in 
service {tawftq al-khidma) and the good of the hereafter is the actualization 
of communion (tahqiq al-wusla). 



[2:202] Those—they shall have a portion from what they have earned; 

If [what they have earned] was good, then a good [portion]. If it was 


335 In Arabic the generic is indicated by the particle alif lam. 

336 A reference to the vision of God in the hereafter, which is confirmed, according to the 
interpretation of some commentators, by Qur'an 75:22-23: Some faces on that day will 
he radiant, looking upon their Lord. 

337 The translation follows the phrase “He annihilates you from yourself” ( yufnika anka) 
found in MSS K117, fol. 24b and Y101, fol. 31b rather than the phrase yughnika r anka 
found in the Basyuni edition. 
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something else, then something else. 



[2:202] and God is swift at reckoning 

[The reckoning occurs] for ordinary people at [the Day of Judgment] and 
for the elect at every breath. 

It is said that He mentioned two groups: those who say, “Our Lord, give 
to us in this world” and those who say “Give to us in this world and the 
next.” The third group, which is not mentioned, are those who are content 
with His decree, those who submit to His command, those who forgo every 
supplication and request. 



[2:203] And remember God, during certain days numbered. If any man has 


tens on in two days, that is no sin for him; and if he delays, it is not a sin for 
him; if he fears; and fear God, and know that to Him you shall be gathered. 
This is a description of the last part of the [pilgrimage] ceremonies, the 
throwing [of stones] in the days at Mina. Because of what they have offered 
in the pillars of the pilgrimage, He lightens their load by letting them 
choose the duration of the stay, adding [more time] or hastening to leave. 

[Here] the allusion is to one whose lower self has been extinguished 
while his heart lives on in the perpetual realities of witnessing. In his per¬ 
petual engagement in the manners of being present {adab al-hudur), if 
something from the branches of devotions falls away, there is a replacement 
for what has passed away. 
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[2:204] And among people there is he whose speech in the life of this world 
pleases you; and who calls on God to witness what is in his heart; yet he is 
most stubborn in dispute. 

He relates that the Real H has given some people skill in speaking outwardly 
yet [He] has turned away from their hearts, which are bound by the ropes 
of deprivation and covered by their own ignorance. There is no meaning 
beyond [their outward selves] and nothing of weight in what they say. One 
cannot rely on their faithfulness, nor trust in them in any way. 

The allusion is to the people of external appearances ( ahl al-zahir) who 
have not been helped by the lights of insight, and are bound to the precepts 
of the external world. They have no faith in this kind of talk and no insight 
into this [path] as a whole. It is necessary to keep secrets from them, since 
they will only receive this discourse with disapproval. Peaceable people 
among ordinary folk who have respect for this path and faith in the whole 
of this discourse are far closer to this way than those who count themselves 
among the elect but are cut off from faith in this affair. 
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[2:205] And when he turns his back, he hastens about the earth to do cor¬ 
ruption there and to destroy the tillage and the stock; and God loves not 
corruption. 

[Here] the allusion is to those who only hasten to seek worldly fortunes. 
They are not concerned, even though the ties to their religion have become 
unraveled and their bonds to Islam have been weakened. After that, the 
ropes [tying them to] the world become stronger and the bonds of their 
desires become more closely woven with the prohibited things they have 
gathered and the debris they have acquired. When they retire to their whis¬ 
perings and ruinous aims, they hasten to corruption, make decisions based 
on worldly [aims], and employ people to help them in furthering their 
affairs—people from whose hearts God has removed inner sight. 

And God loves not corruption: Outward corruption is whatever brings 
about the ruin of religious affairs and the proper ordering of worldly 
matters. 
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[2:206] And when ft is safe/ to him, “Fear God,” he is seized by vainglory in 
his sin. So Hell shall be enough for him—how evil a cradling! 

Those are the people who have been seized by arrogance and who have 
lost the ability to humbly accept fair criticism; they turn up their noses at 
accepting the truth. When you enjoin someone [like this] to decency, he 
says, “How can you say this to someone like me, when I am such and such?” 
Then he turns it around and attacks you, 338 saying, “You have more need to 
be enjoined with decency and forbidden indecency 339 because your condi¬ 
tion is such and such...” If God had granted success to help him or mercy 
had reached him, he would have been granted the favor shown to those 
who have been guided to seeing their errors and observing their bad traits. 
And he would not have harbored enmity toward the one who gave him the 
advice, the traces of which remain in the heart for years. 

God most high said, “So hell shall be enough for him” meaning, [hell 
is] the state of his estrangement, the darknesses of the lower self, and the 
constriction of choice such that he does not hasten in anything except 
his [lower] desire. At every moment, over and over, he succumbs to [this] 
chastisement and trial. Then he is transported from this chastisement to 
the greater chastisement. God most high said, “And We shall surely make 
them taste the nearer chastisement before the greater chastisement” [32:21]. 340 
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[2:207] But there are other men who sell themselves, desiring God’s pleasure; 
and God is gentle with His servants. 

Those who have been touched by the special favors of mercy and raised 
up by the fate already preordained [for them] prefer the good pleasure of 
the Real over themselves and submit entirely to their protector ( mawla). 
God is gentle with His servants and because of His gentleness they attain 
these states—they do not deserve His gentleness because of these states. 

338 Basyuni’s edition has a blank in the phrase. The translation follows the text in MSS Kii7, 
fol. 25a and Y101, fol. 31b: thumma yukarru c alayka c dtifan. 

339 The reference is to Qur’an 3:104, 3:110, and 3:114, where believers are urged to enjoin 
decency and forbid indecency. 

340 The full sentence in this Quhanic verse is: And We shall surely make them taste the nearer 
chastisement before the greater chastisement that perhaps they may return [32:21]. 
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[2:208] Oyou who believe, come, all of you, into submission; and follow not 
the steps of Satan; he is a manifest foe to you. 

[God] has charged the believer with making peace with everyone except 
his lower self, for it makes no move except to oppose [the believer s] leader 
(. sayyid ). 341 Anyone who makes peace with himself becomes listless in his 
spiritual exertions ( mujahadat). This is the reason a seeker falls short and 
an aspirant loses interest. 

The steps of Satan are what are whispered to you about your inability 
to hold to the precepts of moral behavior and [your inability] to abandon 
unwise inclinations that are best ignored. But it is as God most high said, 
“If you fear for him, cast him into the waters ” [28:7]. Look what He did with 
[Moses] when [Moses’s mother] cast him [into the water] and how He 
returned him to her after saving him! 




[2:209] But if you slip after the clear proofs have come to you, know then 
that God is Mighty, Wise. 

A single slip after the disclosure of clear proofs is uglier by far than the 
many slips committed before this disclosure. Those who are known to be 
treacherous cannot be trusted. When the tribulation for the worst sins 
descends, they will be completely uprooted. 
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[2:210] What do they wait for, that God shall come to them in the shadows 
of clouds, and the angels? The matter is determined, and to God all matters 
are returned. 


341 That is, God. See al-Qushayri’s commentary on 1:2 where he uses sayyid as a synonym 
for rabb. 
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The people thought that the Hour would be long in coming but the details 
tell them of the severity of the matter. [What are described] are acts (af dl) 
[of God] only in the sense of the terrible events ( ahwal ) [of that Hour]. 342 
God divulges them so as to remove their doubt concerning the gran¬ 
deur of His affair and the implementation of His power in what He wills. 

The matter is determined, and to God all matters are returned, that 
is, the veil of the unseen is removed, exposing the clarity of the [divine] 
preordination. 

The hearts of those who declare His oneness are lit by the lights of 
insights and [therefore] they have no need to seek interpretation (ta'wil) of 
this verse and those like it, since [they know] the Real is far removed 
from any change in locality or fading, or specificity in place or time. He 
is sanctified from every movement and appearing [before human beings]. 
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[2:211] Ask the children of Israel how many a clear proof did We give them; 
whoever changes God’s grace after it has come to him, God is severe in 
retribution. 

The benefit of questioning [the children of Israel] was to make them 
acknowledge the issue of proof. Questioning them was not for the pur¬ 
poses of resolving any doubt on the part of the Messenger f§| concerning 
what had been plainly established by proof. 343 

Whoever changes God’s grace after it has come to him, God is severe in 
retribution in taking this grace away. At that moment they will recognize 
its worth and then they will mourn it since they will never attain it. The 
one who spoke for them said: 

You will leave 
and abandon me. 


342 The translation follows the word “terrors” (ahwal) found in MSS K117, fol. 25a and Y101, 
fol. 32a rather than the word “states” (ahwal) found in the Basyuni edition. Al-Qushayri’s 
intent here is to avoid a literal reading of the verse, as can be seen in the commentary 
that follows. 

343 The translation follows the text “what has been established by proof” (mahajja) found 
in MSS K117, fol. 25a and Y101, fol. 32a rather than the word “love” (mahabba) from 
the Basyuni edition. 
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Then you will look for me 
but you will not find me. 344 
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[2:212] Decked out fair to the disbelievers is the life of this world; and they 
deride the believers; but those who fear shall be above them on the Day of 
Resurrection; and God sustains whomever He will without reckoning. 

They were deceived without realizing it. The increasing darkness of their 
vision caused them to slander and to deride the friends [of God] 

When people bear witness [on the Day of Resurrection] 345 and when the 
error of ignorance is dispelled from their hearts, they will know those who 
are in a state of loss and those who have gone far astray. 
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[2:213] People were one community; then God sent forth the prophets as bear¬ 
ers of good tidings and warners; and He revealed with them the scripture with 
the truth that He might decide between people regarding their differences; and 
only those who had been given it differed about it after the clear proofs had 
come to them out of insolence, one to another; then God guided those who 
believed to the truth, regarding which they were at variance, by His leave; 
and God guides whomever He will to a straight path. 

It means that they were united by what they did not know of the truth. 


344 Mustafa cites the verse but gives no sources for it (Mustafa, no. 17, p. 48). 

345 The Basyuni edition has a blank here, which has been completed with the phrase c i nda 
shuhud al-nas from MS Y101, fol. 32b. 
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Then when He sent the messengers, they were distinguished by what they 
were given or deprived of from the lights of insight. It is said that they were 
as they had been previously in the pre-eternal choosing, and [they only] 
became the Jewish people and the Christian people with the coming of the 
messengers. In the end, each one will be returned to what was preordained 
for him. Verily all mankind was gathered together in His knowl¬ 
edge, and then separated by His decree ( hukm ). Some people He guided 
(, hadahum ) and some He led astray ( aghwahum ). Some people He veiled 
( hajabahum ) and some He attracted ( jadhabahum ). Some people He bound 
to disappointment ( khidhlan ) and some He opened to beneficence ( ihsan). 
It is not a matter of acquisition for those who are accepted, nor is there a 
cause for the rejection of those rejected. Rather it is a decree {hukm) that has 
been completed and a [divine] determination (qadaf that has been settled. 
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[2:214] Or did you suppose that you should enter paradise without there hav¬ 
ing come upon you the like of those who passed away before you? They were 
afflicted by misery and hardship and were so convulsed that the Messenger 
and those who believed with him said, “When will God’s help come?" Ah, but 
surely God’s help is nigh. 

God created paradise and surrounded it with difficulties {rnasaHb). He cre¬ 
ated the fire and surrounded it with carnal desires and cravings {raghaTb). 
Anyone who is too shy to ride the terrors {ahwal) will be kept from real¬ 
izing [his] hopes ( amal ). Verily the Real JsUdi tested the ancients through 
their endurance of all kinds of hardships. He causes anyone who follows 
[in the footsteps] of the friends to be included in their path and share in 
their adversities. Anyone who thinks otherwise thinks a mirage is water. A 
dream 346 does not transpire the way one thinks it should. The way {sunna) 
of God liUVd has come to pass with the friends such that they only came to 
rest in the courtyard of victory after commanding the open spaces of des¬ 
peration. Although their anticipation is prolonged, kindness will come to 
them all of a sudden and what they strove for will be realized unexpectedly. 


346 The translation follows the word “dream” (hulm) from MSS Kri7, fol. 25b and Y101, fol. 
32b rather than the word “decree” (hukm) found in the Basyuni edition. 
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God most high said, “Ah, but surely God’s help is nigh!’ 



[2:215] They will ask you about what they should expend. Say, “Whatever you 
expend of good it is for parents and kinsmen, orphans, the needy, and the 
traveler; and whatever good you may do, God has knowledge of it.” 

They know that the servant does not act alone in what he does, for surely the 
servant cannot do anything without the leave of his Protector. So expend 
in the manner elaborated [in this verse], for servanthood means standing 
wherever the command would have you stand. 

It is said that they do not expend according to the suggestions of 
whim. Rather, they study the details of the affair and the suggestions of 
the law. The [word] “and” {wa) in this verse in His saying, “and kinsmen 
and orphans” indicates a kind of sequence: first [spend on] your parents 
according to what is honorable, then your kinsmen, then those who follow 
in the stated sequence. 
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[2:216] Prescribed for you is fighting, though it be hateful to you. Yet it may 
happen that you hate a thing which is good for you; and it may happen that 
you love a thing which is bad for you; God knows, and you know not. 

The engagement with fighting is difficult for the lower selves. [God] 
explained that the comforts of the lower selves are deferred ( mu’ajjala ) 
because they follow the ordinance of discipline ( ta J dib ). It is the opposite 
for the comforts of the hearts, which are immediate {mu'ajjala) since they 
follow the property of drawing near {taqrib). Happiness lies in opposing 
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( mukhalafa ) the lower selves, 347 for anyone who conforms ( wafaqa ) to them 
has abandoned the exemplary path ( al-mahajjat al-muthla ). 348 Likewise 
happiness lies in conforming ( muwafaqa ) to the hearts, for anyone who 
opposes ( khalafa ) them deviates from the highest way ( al-sunnat al J uld). 

It is better to accept the good news of the Real’s guarantee of ease than 
the anxious thoughts of the lower selves that warn of impending difficulty 
and harm. 
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[2:217] They ask you about the sacred month, and fighting in it. Say, “Fighting 
in it is a grave thing; but to bar from God’s way, and disbelief in Him, and 
the sacred mosque, and to expel its people from it—that is graver in God’s 
sight; and sedition is graver than slaying.’’ 

Among the acts of disobedience, some are worse than others and more 
intractable. Bad manners at the door do not have the same consequences 
as they do on the [more intimate] carpet. When the error occurs through 
the lower self, the effect upon [the lower self] is through the deferrred 
punishment which is burning ( ihtiraq ) [in the hereafter]. When the heart 
errs, the punishment is immediate, through separation (firaq). The effect of 
heedlessness on hearts is more serious than the harm caused to the lower 
selves by error, for surely the lower self is kept from good fortune ( hazz ), 
but the heart is kept from the Real ( haqq ). 
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347 For more on this practice see the “Section on opposing the lower self and remembering 
its defects” (Mukhalafat al-nafs wa-dhikr ‘uyubihi) in al-Qushayri’s Risala, 1:349-354. 

348 The translation follows the word “path” ( mahajja) in MSS K117, fol. 25b and Y101, fol. 
32b rather than the word “love” ( mahabba ) in the Basyuni edition. 
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[2:217] They vWZZ «of cease to fight against you until they turn you from your 
religion if they are able; and whoever of you turns from his religion, and dies 
disbelieving—their works have failed in this world and the hereafter. Those 
are the inhabitants of the fire, abiding therein. 

The allusion in this is to the people of heedlessness, when they seek to 
lure you away and want to turn you toward their heedlessness. They will 
only be content when you break the pact of your spiritual desire ( irada ) by 
returning to your previous state. Anyone who breaks ( fasakha ) his pledge 
to God deforms ( masakha ) his heart. 
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[2:218] Verily the believers, and those who emigrate, and struggle in God’s 
way—those have hope of God’s compassion; and God is Forgiving, Merciful. 
Verily those who are sincere in their seeking and faithful to their pledge will 
not let [their] spiritual desire flag. These are the ones who live in the gentle 
wind of hope; they [hope] that they will reach the perfection of subsisting 
[in God] ( baqa 3 ) and the abode of meeting ( liqa ’). 
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[2:219] They ask you about wine (khamr), and divinatory arrows. Say: “In 
both is great sin and profit for men; but the sin in them is greater than the 
usefulness.” 

Khamr is whatever intoxicates the mind. Just as khamr is specifically prohib¬ 
ited, so also drunkenness ( sukr ) is prohibited by the words of the Prophet j§, 
“Khamr itself is prohibited and drunkenness from any drink.” 349 From the 
point of view of the allusions [in the verse], anyone who is drunk from 


349 'Abd al-Rahman cites Abu Hamfa as a source for this hadith. 
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the drink of heedlessness deserves the same as the one who drinks khamr. 
Just as the one who is drunk is prohibited from praying, so the one who is 
possessed by the drunkenness of heedlessness is veiled from intimate com¬ 
munications ( muwasalat ) and the clearest testimonial evidence of ecstatic 
finding ( wujud ). Anyone who does not think this is true should test it. 

The notion of gambling can be found in most of the transactions of the 
people of heedlessness when they follow the way of stratagem and decep¬ 
tion, and lie in what they say. Wholehearted commitment to truthfulness 
and equitable dealings is rare and precious. 
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[2:219] And they will ask you what they should expend. Say. “Comfortably” 
(al- c afw). So, God makes clear His signs to you that you might reflect, 

[2:220] on this world and the hereafter. 

It is said that al-afw is what is in excess of your needs. This is for the elect 
who take from the surplus of their wealth according to their capacities. As 
for the elect of the elect, their way is “preference” ( ithar ), which is to prefer 
others over themselves even if they are in need of what they give, 350 and 
even though the One they prefer is unseen. 



[2:220] They will ask you about orphans. Say. “To set their affairs aright; and 
if you intermix with them, they are your brothers; 

Setting their state aright in teaching them discipline and manners (ta'dib) 
is more perfect than setting aright their wealth. Patience in bearing with 
them by giving counsel and abandoning one’s weariness 351 in guiding them 
is better than being permissive to the point that it could be said that one 
did not uphold one’s obligation toward them. 


350 This passage recalls Qur’an 59:9, which describes the Medinan Muslims who helped 
the Emigrants from Mecca: they prefer [others] to themselves, though they he in poverty. 

351 The translation follows the word “weariness” (maldl) from MSS K117, fol. 26a and Y101, 
fol. 33a rather than the word “wealth” (mat) in the Basyuni edition. 
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[2:220] God knows well him who works corruption from him who sets aright; 
and had He willed He would have harassed you. Surely God is Mighty, Wise.” 
He deals with everyone according to the intentions ( qusud ) that dwell in 
a person’s heart, not according to the external things one acquires in vari¬ 
ous ways. 
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[2:221] Do not marry idolatresses until they believe; a believing slave girl is 
better than an idolatress, though you may admire her. And do not marry 
idolaters, until they believe. A believing slave is better than an idolater, though 
you may admire him. Those call to the fire; and God calls to paradise and 
pardon by His leave; and He makes clear His signs to the people so that they 
might remember. 

It is better to hold to the rope of religion and cling to the protection of 
Muslims than to be satisfied with someone [outside the faith] on a path 
that leads to disbelief. A concession in the law exists for this action, but 
the deeper suggestion is to refrain and waive the right to choose it. This 
concerns the women of the Book with whom it is permissible to have mari¬ 
tal relations. As for polytheists, it is absolutely prohibited to have marital 
relations with them. It is obligatory to cut off relations with those in this 
category 352 —this is an irreversible decree. 
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352 The translation follows the word “obligatory” ( wajib ) from MSS K117, fol. 26a and Y101, 
fol. 33a rather than the word “aspects” ( awjuh ) from the Basyuni edition. 
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[2:222] They will ask you about the monthly period. Say. “It is an ailment; 
so part with women in the monthly period, and do not approach them until 
they are pure; when they have cleansed themselves, then come to them, as 
God has commanded you." 

Not everything which is a cause for embarrassment and aversion is some¬ 
thing the servant freely chooses, for it might be among the imperfections 
which are not attributed to the servant but rather stem from a decree of 
the Real. Among these is what God has ordained for the daughters of 
Adam in [relation to] this condition. Moreover, they were commanded to 
withdraw from the prayer carpet during the times of this condition since 
the prayer carpet is a place of intimate conversation with one’s Lord. So 
setting a time in which the place of conversation is to be avoided is a decree 
from God, not [because of any] sin of theirs. In this is an allusion, for it is 
said that even if they cannot pray, which [requires] being present through 
the body, they are not prevented from perpetual remembrance ( dhikr ) in 
the heart and tongue. That [dhikr] is an address on the carpet of nearness. 
The Prophet fH said, relating from God most high, “I sit among those who 
remember Me.” 353 



[2:222] Truly, God loves those who repent, and He loves those who cleanse 
themselves. 

It is said that He loves those who repent from sins ( dhunub ) and those who 
cleanse themselves from defects ( uyub). 

It is said that [it refers to] those who repent from error and those 
who cleanse themselves from imagining that their salvation is through 
repentance. 

It is said that [it refers to] those who repent from doing forbidden things 
and those who cleanse themselves from familiar things and considerations 
[of anything but God]. 

It is said that [it refers to] those who repent by seeking the water of for¬ 
giveness and those who cleanse themselves by pouring the water of shame 
[upon themselves] through the [human] attribute of brokenness. 


353 'Abd al-Rahman gives al-'Ajlum, al-Zabldi, and al-Suyuti as sources for this hadtth. 
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It is said that [it refers to] those who repent from error and those who 
cleanse themselves from heedlessness. 

It is said that [it refers to] those who repent from witnessing the repen¬ 
tance and those who cleanse themselves from imagining that anything is 
by error rather than by the decree that originates from God most high. 



[2:223] Your women are a tillage for you; so come to your tillage as you wish; 
and offer for your souls; and fear God; and know that you shall meet Him; 
and give good tidings to the believers. 


Because the bodily and lower selves are defined by absence from reality 


( haqiqa ), they find rest with their mates [and this] is allowable where it 
has been permitted. But when hearts are in the place of presence (mahall 
al-hudur), it is forbidden for them to be with created beings and anything 
other [than God]. 

And offer for your souls those righteous deeds that will benefit you on 
the day of your insolvency, 354 and because of this He said, “and know that 
you shall meet Him!’ So look to yourselves and offer what can be found that 
will ease your way before your Lord. 



[2:224] Do not make God a hindrance in your oaths to be pious and 
God-fearing; and to put things right between people; surely God is All-Hearing, 
Knower. 

Keep the mention of your Lord free of the banality of any worldly concerns. 

It is said, “Do not make the mention of God into a net to catch the 
debris of this world.” 


354 In other words, there is nothing to send forward to the hereafter but one’s good deeds. 
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[2:225] God will not take you to task for a slip in your oaths; but He will 
take you to task for what your hearts have earned; and God is Forgiving, 
Forbearing. 

What the tongue says inadvertently does not have much importance, either 
for good or bad, but what is hidden in the recesses of the heart ( damadr ) 
and contained in its inner secrets (saradr) in [terms of] genuine intentions 
and strong resolutions—that will be taken into account. If it is good, there 
will be a beautiful recompense {jaza’un jamil) and if it is bad, there will be 
prolonged distress ( c antfun tawil). 



[2:226] For those who forswear their women, a wait of four months; if they 
revert, God is Forgiving, Merciful. 

Though the right of companionship with one’s mate is upheld for you— 
unless you relinquish it—you are nonetheless held to His rule, for the right 
of the Real has even more right ( haqqu al-haqqi ahaqqu) to be observed. 

If they revert, that is, they turn back to revive what they have let die and 
rectify what they have squandered, God is Forgiving, Forbearing. Because 
the wife has a lesser voice because she is captive ( asir ) in the hands of her 
spouse, God takes charge of the affair and preserves her right and 
commands the husband to return to her or release her. 



[2:227] But if they resolve upon divorce; surely God is Hearing, Knowing. 

If he no longer wants the right of companionship and has confirmed his 
resolve to separate from her, surely God is Hearing, Knowing, 355 aware of 


355 The repetition of the phrase surely God is Hearing, Knowing has been added on the 
basis of MSS Kii7, fol. 26b and Yioi, fol. 33b. It does not appear in the Basyuni edition. 
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his state and his secret. If any remorse comes to him, he should not cover it 
up by denying 356 the divorce, for God ZCJL knows that he has divorced her. 

When separation is difficult, [God] provides solace for the woman, say¬ 
ing [He is] Hearing, that is, “We hear the one who is desolated by [the 
words of her husband] and this is a comfort for her from the Real kUGl.” 
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[2:228] Divorced women shall wait by themselves for three periods. 

He commanded divorced women to wait, out of respect for spousal rela¬ 
tions. This means, “If the relationship has been cut off between the two of 
you, observe the condition of fulfilling [the waiting period] for the sake 
of what occurred in the past in the relationship. Do not put others quickly 
in place of [the former spouse]. 357 Be patient until the allotted period has 
passed.” Do you not see that the bride whose marriage was not consum¬ 
mated is not commanded to undergo a waiting period, since there were no 
spousal relations between the two of them? 


1 


3 < 




[2:228] And it is not lawful for them to hide what God has created in their 
wombs if they believe in God and the Last Day. 

This means that, even if the tie between the two of you has been severed, 
do not sever what God has established in the parental relationship. 





[2:228] 7 heir mates have a better right to restore them 


356 The translation follows the word “denying” ( inkar) found in MSS K117, fol. 26b and 
Y101, fol. 33b rather than the word arkan found in the Basyuni edition. 

357 Although the three-month waiting period is commanded for women alone, al-Qushayri 
uses the masculine plural in this and the following sentence, and the masculine singular 
in the last sentence. 
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This means that the one with the prior relationship [the husband who ini¬ 
tiated the divorce] has a better right to restore the breach in the marriage 
[before the wife’s marrying again]. 




[2:228] in such time if they desire to set things right; 

This means that the [husbands] intention to return should be to set things 
right in the estrangement that has occurred, not to prolong the waiting 
period for her if he has decided to divorce her after he has taken her back. 



[2:228] women shall have rights similar to those due from them, with justice; 
This means if he has a right over her for what he has expended in wealth, 
she has a right in the situation for [her] past service. 



[2:228] but their men have a degree above them; God is Mighty, Wise. 

[The man has the degree] in merit ( fadila ), but she has an advantage 
{maziya) in weakness and human vulnerability. 



[2:229] Divorce is twice; 

[God] calls for the divorce formula to be separate, so that you will not rush 
to complete the separation. Regarding its meaning it is said; 

If I discover that 

you have resolved on slaying me 


198 | ^ 5 ^ Latadf al-isharat [ 2 : 229 ] - [ 2 : 229 ] 


then leave me. 

Little by little, I am becoming weaker. 358 



[2:229] then honorable retention; or setting free kindly. 

That is, [there should] either be a gracious relationship or a gracious separa¬ 
tion. A bad marital life and the loss of pleasantries because of blameworthy 
character traits are not acceptable on the path ( tariqa ), nor are they con¬ 
sidered praiseworthy in the law (shari a). 



[2:229] It is not lawful for you to take of what you have given them 
For surely the report is, “Anyone who asks for his gift back is like some¬ 
one asking for his own vomit,” 359 and to return what you have ruined is 
contemptible. 



[2:229] unless the couple fear that they may not maintain God’s bounds. If 
you fear they may not maintain God’s bounds, neither of them would be at 
fault if she were to ransom herself. 

This means that if the woman wants to free herself from her husband, she 
is not at fault for giving wealth [in exchange], for truly the self is worth 
everything to its owner. 360 If the man, when he loses the companionship 
of the woman, could receive something from her, then at least he would 


358 The poem is addressed to a woman. Mustafa was unable to trace this verse (Mustafa, 
no. 5, p. 92). 

359 ‘Abd al-Rahman gives a large number of sources for this hadith , including al-Bukhari, 
Abu Dawud, al-Nasa 5 !, and Ibn Maja. 

360 Al-Qushayri is saying that a womans freedom might be worth more to her than her 
dowry. 
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receive some wealth for the loss of comfort in the situation. 
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[2:229] Those are Gods bounds; do not transgress them. Whoever transgresses 
God’s bounds—those are the evildoers. 

These are the good manners ( adab ) that God has taught you and made as 
a way ( sunna ) for you, so be mindful of his bounds ( hudud ) and persist in 
recognizing His just claims ( huquq ). 
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[2:230] If he divorces her, she shall not be lawful to him after that, until she 
marries another husband. If he divorces her, then neither of them would be 
at fault [if they] return to each other, 

A man finds it unbearable for his wife to marry another, so [God] prevents 
him from choosing separation with the intention of keeping her from 
remarrying. He explains that once he has separated from her she will not 
be lawful for him until she does what he would find unbearable, and that 
is a second marriage. So [this will make him] cautious, as much as he is 
able, in [initiating] divorce. Then He said, “If he divorces her” meaning 
the spouse, “then neither of them would be at fault [if they] return to each 
other” meaning if she remarries the first husband. 

Here the allusion is that love’s hold on the heart makes what would 
otherwise be hard to endure easy, for if after separating the spouses regret 
their lost union, and then feel the greatest remorse, there is no fault in their 
returning to each other. But the woman in this circumstance is protected 361 
from her husband by the threat of another husband, for the husband would 
himself be making that possible [if he were to divorce her three times]. 


361 Basyunl has a blank in his text here, saying that the word in the manuscript he was 
working from was al-mayshur , which also looks to be the word in Y101, fol. 34a. Basyunl 
suggests the correct word might be mabtur. The translation follows the text in MS K117, 
fol. 26b, which could be read as mastur. 
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[2:230] if they think that they will maintain God’s bounds. Those are God’s 
bounds, which He makes clear to a people who have knowledge. 

This means that after they know how much they need each other as com¬ 
panions, they will not separate again. The one who spoke for them said: 

I swore that if I were to meet you 
one more time, 

I would never separate 
from you a second time. 362 


Jl cSjJJU j yjS-l yili S-UUsljT ^iils UL 

^US jJLs liAl’i j J JULS J 

4jdl oUjo Sj 1jjJSs dill CUbli 1j JcsUS ^j j'UUij 

4JJ I 1 J-SJ Ij \j I p-£=uJX' (JjJ I 

0 jSUS ji=u 4jdl j! 


[2:231] When you divorce women, and they have reached their term, then 
retain them honorably, or set them free honorably; do not retain them in 
order to hurt [them]; whoever does that has wronged his soul; take not God’s 
verses in mockery, and remember God’s grace upon you, and the Book, and 
the wisdom He has revealed to you, to exhort you therewith; and fear God, 
and know that God has knowledge of all things. 

The verse contains the command to goodly marital relations, which means 
abandoning anger and stubborn bickering with the wife. So either release 
[her] without being rough (min ghayri jafa 1 ) or practice true companion¬ 
ship as it should be carried out ( c ala sharti al-wafa”). 
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362 This verse was not located in Mustafa. 
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[2:232] When you divorce women, and they have reached their term, do not 
debar them from marrying their [former] husbands when they have agreed 
together honorably. That is an admonition for whoever of you believe in 
God and the Last Day; that is purer for you, and cleaner. God knows, and 
you know not. 

The verse contains a prohibition for guardians against hurting [the women 
under their protection], abandoning the fierceness of the time of ignorance 
(jdhiliyya), and yielding to the decree of God to allow [divorced] women 
to marry if they wish it, without indignation or rage. 363 Rather, [the mes¬ 
sage is] “since you were sufficiently pleased to betroth her to a mate, it is 
prohibited to [then] oppress her.” Letting go of the [baser] human instincts 
by subjugating the lower self is a more difficult struggle [than the fierce 
ways of the time of ignorance] and a more sincere way of behaving for 
the sake of God. 
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[2:233] Mothers suckle their children for two full years for such as desire to 
fulfill the suckling. 

The ultimate metaphor for mercy is the mercy of mothers. God kddi com¬ 
manded mothers to fulfill mercy by suckling their children for two complete 
years. Cutting off the suckling before two years [for those who so desire] 
is an allusion to the fact that the mercy of God toward his servant is more 
perfect than the mercy of mothers. 


363 This verse is said to have been revealed concerning a man who angrily refused to allow 
his sister to remarry the man who had divorced her. The incident is mentioned in many 
Qur’an commentaries, including Tafsir al-Jalalayn (trans. Hamza). 
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[2:233] It is for the father to provide them and clothe them honorably. 

This means that the father must provide for nursing women and clothe 
them honorably. When they are performing an act for you, their right is 
your obligation. Surely the [child] who is entirely yours is entirely your 
responsibility. 



[2:233] No soul is charged save to its capacity; 

The holding back of one with ability is miserliness—to stop in a moment 
of weakness is a [poor] excuse. 



[2:233] a mother shall not be harmed by her child 
in the suckling and what is necessary for it 



[2:233] neither a father by his child. The heir has a similar duty. 


This means that the father [shall not be harmed] by his child, that is, with 
regard to the support and tenderness that are obligatory for [the child]. 
Just as the right of the child is incumbent on the parents, the right of the 
parents is incumbent on the child. 
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[2:233] But if the two desire by mutual consent and consultation to wean [the 
child], then they would not be at fault. And if you desire to seek [others to] 
nurse your children, you would not be at fault, provided you hand over what 
you have given honorably, and fear God, and know that God sees what you do. 
This refers to weaning before two years—if it is done with the right inten¬ 
tion, there is no fault. The verse includes [that which] smooths the path 
of companionship and teaches the best moral qualities in the precepts of 
marital life. Surely those who are not merciful will not themselves be treated 
with mercy ( wa-inna man layarhamu layurhamu). The Prophet g§ said to 
someone who mentioned that his children did not kiss him, “Surely God 
does not take away mercy except from a miserable heart.” 364 
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[2:234] And those of you who pass away, leaving wives, they shall wait by 
themselves for four months and ten. When they have reached their term, 
then you would not be at fault regarding what they may do with themselves, 
honorably; God is aware of what you do. 

Because the right of the dead is more important, since his separation is not 
by choice, the period [for the widow] to complete used to be longer. In the 
beginning of Islam, the waiting period after death was one year. However, 
it reverted to four months and ten days, [the time necessary] to verify that 
no sperm of the husband is present in the womb. When the waiting period 
comes to an end, [the widow] is permitted to marry another man. No one’s 
fidelity lasts to the end of life, as it is said: 

Just as faces 

decay in the ground 


364 ‘Abd al-Rahman gives Abu Dawud, al-Tirmidhi, and Ibn Hanbal as sources for this 
hadith. 
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so does the grief 
of [women]. 365 
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[2:235] You would not be at fault regarding the proposal you present or hide in 
your hearts to women. God knows that you will be mindful of them; but do 
not make arrangements with them secretly, unless you speak honorable words. 
This permits seeking affection and laying the foundation for [marital] union. 
It forbids doing prohibited sinful acts or preparing for such acts. 
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[2:235] And do not resolve on the knot of marriage until that which is written 
has reached its term; and know that God knows what is in your souls; so be 
fearful of Him; and know that God is Forgiving, Forbearing. 

That is, the waiting period for the first [marriage] is required to avoid any 
disrespect for the deceased. 
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[2:236] You would not be at fault if you divorce women whom you have not 
touched, nor appointed any obligation for them; yet make provision of com¬ 
forts for them honorably, the one of ample means, according to his means, 


365 Mustafa attributes this verse to Abu l-'Atahiya (Mustafa, no. 12, p. 113). 






Subtle Allusions [2:237] - [2:237] | 205 


and the needy man, according to his means—an obligation on the virtuous. 
If you have initiated 366 the union with your mates, but then change your 
mind [before the consummation], there is no fault on you if you choose 
separation, for there is only One from whom it is not permissible to choose 
to separate. The companionship of human beings with one another is not 
obligatory but rather is described at most as permissible. But 367 because 
your name and reputation are now part of theirs, half of the determined 
amount [of the dowry] must belong to them, since separation—however it 
comes about—is difficult. So [God] has established the required compensa¬ 
tion for [the woman] who is made to drink from the cup of separation. If 
there was no determined amount, the contract still requires the gift ( mutat ), 
because her being made to drink from the cup of separation without [some 
compensatory] comfort is a terrible thing for her to suffer. 
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[2:237] And if you divorce them before you have touched them, but you have 
already settled a dower on them, then one half of what you have appointed, 
unless it be that they make remission, or he makes remission, the one in whose 
hand is the knot of marriage; yet that you should remit is nearer to piety. 
Then [God] mentions that remission is more perfect and more commend¬ 
able, either on the part of the woman in the half due to her or from the 
husband in the half returned to him. 
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[2:237] Forget not kindness between you; surely God sees what you do. 

It is said that whoever lacks kindness ( fadl ) 368 and is content with the 


366 The translation follows the phrase “to initiate union” (ibtada'tum bi-l-wusla) found in 
MSS K117, fol. 27a and Yioi, fol. 34b rather than the phrase ibtila'an tamma bi-l-wasila 
found in the Basyuni edition. 

367 The word “but” (lakin) is added on the basis of MSS Kii7, fol. 27a and Yioi, fol. 34b. 

368 The translation follows the phrase akhalla bi-l-fadl in MSS K117, fol. 27b and Yioi, fol. 
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obligatory will soon neglect the obligatory [as well]. 

It is said that to forget kindness is to become ever more niggardly. Part 
of the way of noble people (sunnat al-kiram) is that, even when there are 
no obvious occasions for acting with nobility, they nonetheless sharpen 
the eyes of generosity and look for more subtle opportunities to act with 
kindness—and they are given many such opportunities. 



[2:238] Maintain (hafizu) the prayers and the middle prayer, and stand sub¬ 
missive to God. 

Maintaining ( muhafaza ) 369 the prayers means coming to them with awe 
and leaving with reverence, and seeking a state of perpetual witnessing in 
the proper manner. The middle prayer is mentioned without being clearly 
defined so that you will observe each of them, thinking it is the one [men¬ 
tioned] and will not neglect any [of them]. 



[2:239] And if you are in fear, then standing, or mounted. But when you are 
secure, then remember God, as He taught you what you knew not. 

That is, “Do not abandon intimate conversations with Me at their [desig¬ 
nated] times in the way I have made possible for you, for truly I am the 
One who gives power over you to the enemies you fear. But when you 
withdraw in your hearts through Me their hands will be unable to reach 
you, since I have appointed victory for you over them. Then when the fear 
is gone from you and you are secure, return to what you have established 
[in prayers], and exert your utmost in the times of your devotion in My 
presence, in private or in public.” 


34b rather than the phrase akhadha bi-l-fadl in the Basyuni edition. The word fadl, 
translated here as “kindness,” means to act in a liberal and gracious way with others. 
God is described as “bounteous” (dhufadl) to people in Qur'an 2:243. 

369 The verb hafiza and its verbal noun muhafaza also convey the sense of being mindful 
of something. 
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[2:240] And f/zose of you who die, leaving wives, make testament for their 
wives, provision for a year; but if they go forth, you would not be at fault 
regarding what they may do with themselves honorably; God is Mighty, Wise. 
The waiting period after the death of the husband in the beginning of Islam 
was an uninterrupted year, according to the words and actions of the Arabs. 
With respect to that, the one who spoke for them said: 

Until the end of the year 

then “peace be upon both of you.” 

Whoever weeps for an entire year 
has absolved themselves of any guilt. 370 

Then this was abrogated [and made] four months and ten days, since 
the mourning period inevitably ends. The one who spoke for them said: 

He said, “If you die, 

I cannot live.” 

I said, “You are being hypocritical 
so be silent. 

What living thing 
do you see, 

that dies from love 

for something which is dead?” 371 


370 Mustafa traces this verse to Labid b. Rabfa (d. 40/660-661) as recorded in several 
texts (Mustafa, no. 18, p. 62). The translation follows the version of the poem given by 
Mustafa which corresponds to MSS K117, fol. 27b and Y101, fol. 35a. 

371 Mustafa states that he could not locate this verse in any other source (Mustafa, no. 2, p. 
37 )- 
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[2:241] 7 fiere shall be provision for divorced women, honorably—an obliga¬ 
tion on those who fear. 

The allusion is that you [men ] should not combine separation with depriva¬ 
tion, thereby doubling the difficulty for them [women]. 


5p4=»kj &\ 



[2:242] So, God makes clear His signs for you, so that you might understand. 
“[These are] guideposts ( dalaTl ), so learn refined behavior through what 
has been pointed out to you—you will prosper by that which you come to 
understand from the allusions ( isharat ) of My decree.” 



[2:243] Have you not seen those thousands who went forth from their habi¬ 
tations fearful of death? God said to them, “Die!" Then He gave them life. 
Truly God is bounteous [dhiifadl] to people, but most people are not thankful. 
When [the children of Israel] deemed Gods power to restore [them] 
unlikely, He showed [His power] to them directly in their own selves. 372 
The outward disclosure of that, however, did not benefit those who had 
not sharpened their insight regarding divine unity ( tawhid). Anyone whose 
insight has been strengthened will not be harmed by a lack of these direct 
forms of evidence, for they have already realized through their faith in the 
unseen the truth of what they have been told. 


372 Among the stories narrated by commentators in explanation of this verse, one tells of a 
group from among the children of Israel who fled a region afflicted by the plague. God 
said to them “Die!” and they did. But their Prophet Ezekiel (Hizqil) prayed for them 
and God brought them back to life (Tafsir al-Jalalayn, trans. Hamza). See also Ayoub, 
The Qur’an and Its Interpreters, 1:232-236. 
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[2:244] So fight in God’s way, and know that God is Hearing, Knowing. 

This means, “If pain touches you and a cry rises up from you, know that 
God hears your cry, knows your states, and sees your affairs.” The verse 
brings about an easing of the pain they endure. They said: 

While most people want 
ease and comfort, 

I wish to complain to you 
for then you will hear. 373 




[2:245] Who is he that will lend God a loan that is good, and He will multiply 
it for him manifold? 

The loan is called qard because one “cuts off” (yaqta'u) 374 something from 
one’s wealth in order to give it to a borrower. When the almsgiver “cuts” 
alms ( sadaqa ) from his wealth, his gift is called a qard. The qard, then, is 
the amount cut off. But here the term is being used in a way that preserves 
the hearts of the lovers inasmuch as [God] uses it to speak directly to you 
on the subject of almsgiving. 

It is said that the verse suggests the importance of the wealthy, since 
He questioned them about the loan, but the rank of the poor is even more 
important in this [verse] because He asked about the loan on their behalf. 
[God] might ask for the loan from anyone but He did not ask it for the sake 
of just anyone. In the tradition: “The Messenger of God §§• died while his 
coat of mail had been pawned with Abu Shahma the Jew for barley, which 
he had taken to feed his family.” 375 Look from whom he borrowed and for 
the sake of whom he borrowed! 


373 Mustafa traces the first part of the verse to Majnun in his Dlwdn and quotes the entire 
verse there as “While most men want ease and comfort /1 want to meet you at night 
alone.” He traces the second part of the verse to al- c Abbas b. al-Ahnaf in his Dlwdn 
and quotes the entire line as “Men want what they love /1 only want to complain to 
you and then you will hear” (Mustafa, no. 4, p. 77). 

374 Qarada and qatata are synonyms. 

375 "Abd al-Rahman gives al-Bukhari, al-Tirmidhi, and Ibn Maja, among other sources for 
this hadith. 
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It is said that the good loan is one for which you do not look for a reward 
and do not seek recompense. 

It is said that the good loan is not given in a heedless way, but rather 
from witnessing [what is needed]. 

It is said that the good loan, according to religious scholars, is given only 
when one has the means. [But] according to the most respected ( al-akabir ), 
[the good loan] is the condition of preferring others [to one’s self] in giving 
without any hesitation. 

It is said that the good loan, according to the religious scholars, is 2.5 
percent. 376 According to the folk, 377 it is giving everything generously, 
including one’s spirit. 



[2:245] God straitens (yaqbid) and enlarges (yabsut); and to Him you shall 
be returned. 

[God] takes hold (yaqbid ) 378 of the alms from the rich with the grasp 
(qabd) of His acceptance, and opens (yabsut) for them the largesse (bast) 
of His compensation. 

It is said that He straitens (yaqbid) the provision, that is, “He restricts” 
(yudayyiqu); and He enlarges the provision, that is, “He expands” 
(yuwassfu). He straitens the [circumstances of the] poor in order to test 
them in patience and enlarges [the circumstances of] the rich so as to lay 
claim to their gratitude. 

It is said that He consoles the poor in His grasp so that they will not 
look to any others, 379 and then opens [His grasp] so that they will not have 
to become accustomed to the favor of the rich. 

It is said that He said to the rich, “When I have straitened the provision 
for the poor, do not abandon them, and when I enlarge it for you, do not 
view that as due to your own merit.” 

It is said that He constricts (qabada) hearts by turning away and expands 


376 The obligatory alms ( zakat ) amount. 

377 That is, the Sufis. 

378 The verb and noun forms from the roots qabada and basata have nuances in meaning 
that are reflected in the different English words used for the translation of al-Qushayri s 
commentary for this Qudanic verse. 

379 The translation follows the word “others” ( aghydr ) from MSS K117, fol. 28a and Y101, 
fol. 35b rather than the word “rich” ( aghna 3 ) found in the Basyuni edition. 
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( basata) them by drawing near. 

It is said that the constriction ( qabd) is because of the fear that comes 
over hearts and the expansion (bast) is because of the hope that comes 
over them. 

It is said that constriction [takes place] because of His vanquishing 
( qahr) and expansion [takes place] because of His beneficence (birr). 

It is said that constriction [takes place] because of His secret (sirr) and 
expansion [takes place] because of His unveiling (kashf). 

It is said that the constriction is for those who seek (muridun) and the 
expansion is for those who are sought (muradun ). 380 

It is said that the constriction is for those who vie with one another 
[in good works] 381 and the expansion is for those with deeper knowledge 
( c arifun). 

It is said that He seizes you (yaqbid) from yourself and then expands 
(yabsut) you through Himself. 

It is said that the constriction is His right (haqq) and the expansion is 
your fortune (hazz). 

It is said that the constriction is for the one who assumes guardianship 
(tawalla ) 382 from the Real and the expansion is for the one to whom the 
Real discloses (tajalla) Himself. 

It is said that He constricts (yaqbid) you when He calls you to witness 
your actions and He expands (yabsut) you when He calls you to witness 
His grace. 

It is said that He constricts [you] by the mention of chastisement 
( c adhab) and expands [you] by the mention of approval (ijab). 


cs P h 


t ' i 


380 For a discussion of the difference between those who seek and those who are sought, 
see the “Section on spiritual desire” (Bab al-irada) in al-Qushayri’s Risala, 2:433-439, 
especially the last two pages. 

381 Basyuni notes that the word mutasabiqun echoes the word sabiqun as found in Qur’an 
23:61, 57:21, and others. 

382 The word tawalla means to assume responsibility for others. According to al-Qushayri, 
it is used in an active and passive way to describe the relationship of human beings and 
the divine. Friendship ( walaya) with God means that God is one’s guardian (wall) but 
also that one guards the right of God. God protects the friend and the friend protects 
the right of God. See the “Section on friendship” (Bab al-walaya) in al-Qushayri’s Risala, 
2:519-525, especially the first two pages. 
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[2:246] Have you not seen the council of the children of Israel after Moses, 
when they said to a prophet of theirs, “Send for us a king, and we will fight 
in God’s way.” He said, “Might it be that if fighting is prescribed for you, you 
will not fight?” They said, “Why should we not fight in God’s way, when we 
have been expelled from our habitations and our children?” Yet when fighting 
was prescribed for them, they turned their backs, except a few of them; and 
God has knowledge of the evildoers. 

They approached the matter as one of free choice ( ikhtiyar ), demanding that 
their prophet ask permission for them to fight. When they were granted 
that for which they were themselves responsible, they stopped short out 
of laziness ( takasul ) and changed their course toward the homelands of 
desertion ( takhadhul ) 383 and indifference ( taghaful ). It is said that outwardly 
they spoke with toughness and seriousness about fighting to defend their 
possessions and their dwellings, when they said, “Why should we not fight 
in God’s way, when we have been expelled from our habitations and our 
children?” But they did not achieve their objective because their resolve was 
not purely for the right of God. If they had said, “Why should we not fight 
in the way of God, for He has commanded us, and made [this] an obligation 
on us? He is our Chief and Protector, and His command is binding on us,” 
then perhaps they would have fully achieved what they had set out to do. 
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383 The translation follows the word takhadhul found in the MSS K117, fol. 28a and Y101, 
fol. 35a rather than the word “to quarrel” (tajadul) in the Basyuni edition. 
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[2:247] Then their prophet said to them, “Verily God has raised up Saul for 
you as king." They said, “How can he be king over us when we have better 
right than he to kingship, seeing he has not been given amplitude of wealth?" 
He said, “God has chosen him over you and has increased him broadly in 
knowledge and body (jism). God gives the kingship to whom He will; and 
God is Embracing, Knowing. 

They forgot [God’s] right of free choice ( ikhtiyar ), and viewed the situation 
instead with the eye of the external world. They deemed it unlikely that 
Saul could be a king because he was poor and without property. [God] 
explained to them that merit is by the choice of the Real and that if [Saul] 
lacked wealth, “God has increased him in knowledge and has favored him 
over you by his knowledge and body ( jism ).” It is said that He meant that 
[Saul] was praiseworthy in the qualities of the self ( nafs ), not large in [his] 
physical frame ( binya ), for as it is said in the adage, “So and so is a name 
without a body (fulan ism bi-la jism)” that is, a man without substance. 
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[2:248] And their prophet said to them, “The sign of his kingship is that there 
will come to you the ark. Therein is a spirit of peace from your Lord, and 
a remnant of what the folk of Moses and the folk of Aaron left behind, the 
angels bearing it. Surely in that shall be a sign for you if you are believers.” 
Verily when God kGG, makes a light appear, He increases [that light] with 
the aid He provides directly from Himself. When Saul was made king over 
them, the doubt about his qualification was eliminated by the appearance 
of [God’s] signs that proved the veracity of the words of their prophet 384 
[declaring God’s choice of Saul]. He returned the ark which contained 
the spirit of peace ( sakina ) to them. Thus the sign of his kingship became 
clear to them with the fact that their prophet sit had spoken truly to them 
in what he told them. 


384 The tafsir literature gives several names for the possible identity of the prophet men¬ 
tioned here, including Samuel, Simon, and Joshua (Ayoub, citing al-Tabari in The Quran 
and Its Interpreters, 1:237). 
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It is said that God most high placed the spirit of peace ( sakina) of the 
children of Israel in the ark that contained the shards 385 of the tablets and 
the rod of Moses St, and [other] relics of their prophets. He placed the 
spirit of peace of [Muhammad’s] community in their hearts: He it is who 
sent down the spirit of peace into the hearts of the believers [48:4]. Moreover, 
the ark circulated in the hands of enemies and others. One time it was 
buried, another time it was seized and carried away, another time it was 
returned, and another time [and so on. . . ]. But as for the hearts of the 
believers—[God] comes between the possessors [of these hearts] and [the 
spirit of peace]. 386 He did not entrust it to a king or a prophet, or to the 
heavens or air, or to a place or person. The Prophet gj| said, “The heart of 
the believer is between the two fingers of the Merciful,” 387 meaning in the 
grasp of the Real and under His domination ( taghlib ) and disposal 
(tasrif). This means it is the divine power of deliberation ( qudra ). What a 
difference between a community whose spirit of peace is in what enemies 
can control and a community whose spirit of peace is in that over which 
no created being has any control! 
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[2:249] And when Saul went forth with the hosts, he said, “God will try you 
with a river; whoever drinks of it, is not of me, and whoever tastes it not, he 
is of me, except for him who scoops up with his hand. 

The allusion in this verse is that God tests human beings in their 
association with others, with this world, and with the lower self. There 
are some whose association with these things is limited to that which is 
required for [them to earn a] basic livelihood and what is necessary for 
their salvation and security. There are others who go beyond the limit of 
what is required, and extend their association with things of the world, 
self, and creation for the sake of carnal desire 388 and their own preference. 


385 The translation follows the phrase^Wii rasrasu al-alwah found in MSS K117, fol. 28a and 
Y101, fol. 35b rather than the phrase radii c an al-alwah found in the Basyuni edition. 

386 Here al-Qushayri indirectly references part of Qur’an 8:24: and know that God comes 
in between a man and his heart. 

387 Abd al-Rahman gives Ibn ‘Adi, al-Bayhaqi, and al-Tabari among other sources for 
this hadtth. Slightly different versions can be found in Muslim, al-Tirmidhl, Ibn Maja, 
and Ahmad b. Hanbal. 

388 The translation follows the word “carnal desire” ( shahwa ) from MSS K117, fol. 28b and 
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There is nothing from God in that which involves doing a prohibited thing. 
There is nothing from this path (: tariqa ) in that which involves holding on 
to more than what is needed. 



[2:249] But they drank of it, except a few of them; 

Likewise the elect in every moment are few in their number but sublime 
in their worth. 



[2:249] and when he crossed it, with those who believed, they said, “We have 
no power today against Goliath and his troops.” 

They viewed the situation with the eye of the external world and were 
overcome with mortal fright. God fortified their hearts, telling them that 
the Real kUGL helps His friends, if He wills it. 



[2:249] Those who thought they would meet God, said, “How often a small 
company has overcome a numerous one, by God’s leave; and God is with the 
patient.” 

[The victory is] not by them, but by the permission of God through what 
He has willed, and through His aid and His help. God is with the patient 
through help, support, and strength. 



Y101, fol. 36a rather than the word “witness” (shahada) found in the Basyum edition. 
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[2:250] So, when they went forth against Goliath and his troops, they said, 
“Our Lord, pour out upon us patience, and make firm our feet, and grant us 
victory over the disbelieving folk!” 

So, when they went forth against Goliath and his troops, [the hosts of Saul] 
exonerated themselves of all power and strength and turned to God, seek¬ 
ing His succor, asking for His aid, and trusting in His help. They said, “Our 
Lord, pour out upon us patience, and make firm our feet. First, they sought 
firmness and patience for the sake of the sufferings they had previously 
endured, and then they said, “and grant us victory over the disbelieving 
folk /” 389 The most important of their concerns was patience and standing 
up to the enemy, and only after that [were they concerned for] help for 
themselves. Patience [in enduring sufferings] is the right of the Real (haqq 
al-haqq) while help is their portion. They stepped forward to assert His 
right SkJdii and to succeed for His sake, 390 and then to find their worldly 
portion from [His] help. Moreover [the hosts of Saul] indicated that they 
were seeking help against [the enemy], not out of revenge for what had 
been taken from them, but because they [the enemy] were disbelievers, 
enemies of God. The [hosts of Saul] stood in every way for God through 
God. Because of that they were helped and found victory. 
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[2:251] And they routed them, by the leave of God, and David slew Goliath; 
and God gave him the kingship and wisdom, and He taught him such as He 
willed. 

God frightened the enemies with Saul, whom He had given such a large 
body. But at the time of the fighting He brought the victory about through 
the hands of David. As the story goes, [David] was of middling stature, 
not large in body, a compact person. He had no weapon with him but a 


389 The first part of this paragraph has been added on the basis of MSS Kii7, fol. 28b and 
Y101, fol. 36a. The Basyuni edition begins with “The most important of their concerns....” 

390 The translation follows the phrase “for His sake” (lahu) found in MSS K117, fol. 28b 
and Y101, fol. 36a rather than the phrase “for their sake” (lahum) found in the Basyuni 
edition. 
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slingshot; the victory was his because the help of God was with him. 

And they routed them, by the leave of God, so that nothing, not even a 
trace remained of them. David killed Goliath. Because of Goliath’s bulk 
and size, David’s victory over him was unimaginable, but as the one who 
spoke for them said: 

He met me 

with his sword drawn 

and said to me, 

One of us is gone. 391 
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[2:251] Had God not repelled people some by means of others, the earth would 
have surely been corrupted; but God is bounteous to all worlds. 

If mankind were to make common cause and agree with one another alto¬ 
gether, the weak would be destroyed by the victory of the strong. But He 
keeps some occupied by others so as to deflect their evil from other people. 
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[2:252] These are the verses of God We recite to you in truth, and assuredly 
you are one of the Messengers [of God], 

“You did not have knowledge [O Muhammad], regarding these long ago 
beings from the past, nor was this something you devised. Rather, you came 
to know of them through information given by God 
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391 Basyuni has the word mctdhul but says maybe it is makhdhul. The word in MSS K117, 
fol. 28b and Y101, fol. 36a is clearly ma'zul. The verse was not found in Mustafa. 






218 | LataHf al-isharat [2:253] - [2:254] 

[2:253] Those messengers some We have preferred above others; there are some 
to whom God spoke, and some He raised in rank. And We gave Jesus son of 
Mary the clear proofs, and confirmed him with the Holy Spirit. 

In the message they were united but they differed in the specific details. 
Each one has lights and their lights have places where they are cast. Among 
them is one who is the most sublime in terms of light and most perfect in 
rank and intensity. Their virtues are not entitlements based on their actions 
and states, but rather are a goodly decree that came to them (hukmun bi-l- 
husna adrakahum) and a beautiful succession that reached them in turns 
( wa- c dqibatun bi-l-jamili tadarakathum). 



[2:253] And had God willed, those who came after them would not have 
fought against one another after the clear proofs had come to them; but they 
fell into variance, and some of them believed, and some disbelieved, and had 
God willed they would not have fought against one another, but God does 
whatever He desires. 

They are made to turn about by the eternal will and have been stripped of free 
choice; [instead there is the divine choice] around which everything circles 
( madar ) and by which is the crossing over ( ftibar ). 392 Servanthood is the tight¬ 
ening of the belt of service ( khidma ) and the witnessing of prior fate ( qisma). 



[2:254] Oyou who believe, expend of what We have provided you with before 
there comes a day in which there shall be neither commerce, nor friendship, 

392 In his commentary on verse 2:26, al-Qushayri uses the term “crossing over” or “taking 
heed” ( ftibar ) to describe the interpretation of similitudes. Here he uses it as he does 
in his commentary on Qur’an 3:121, where the participation of Muhammad in a battle 
is used to describe the “crossing over” between what God makes manifest in the world 
and the “hidden things” of God’s “secret.” 
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nor intercession. And the disbelievers—they are the evildoers. 

This means [one should] take advantage of the help [one is] granted—the 
ability to act virtuously—before [one’s] strength flags and one’s allotted 
time 393 passes. 
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[2:255] God, there is no god, except Him, the Living, the Eternal Sustainer. 
Allah is a name (ism) which only the Real possesses, and no one can be 
His namesake (sami )—God most high said, “Do you know [of] anyone who 
could be His namesake?” [19:65], that is, “Do you know anyone other than 
Him that could be called Allah?” Anyone who regards this as a derived term 
is like someone lost in his own contradictions. This is a term that denotes 
worthiness of the attributes of majesty, not derivation from [other] words. 
There are no parallels for what has no parallel in words. 

His words, there is no god, except Him, is a statement that negates any¬ 
thing equivalent or similar to that of which He is worthy in [terms of] sanc¬ 
tity ( taqdis ) and incomparability ( tanzih). Anyone who realizes the truth of 
this statement will not see so much as a speck to affirm in anything other 
than Him or from anything other than Him, 394 so he will not bring up his 
need before any other, nor bear witness to a speck of anything other than 
Him. His concentration on Him will be steady and his singular devotion to 
finding Him will be perpetual. So he does not hear except from God and 
through God, and he does not witness anything except through God, and 
he does not approach anything but God, and he does not occupy himself 
with anything except through God. He is effaced from what is other than 
God and therefore he has no complaints or requests. Not a drop of blood 
flows in him for anything other than [God]. When the Real gives to a ser¬ 
vant in full measure, there is absolutely no room left in him for any worldly 
concerns. Surely, then, the truth of this statement [there is no god, except 
Him] must be acknowledged and all other ways of describing things [must] 
cease. The truth to be realized is that no creature has access to the existence 
of the Real [there is] no union or parting, no nearness or distance, 
for truly those are all accidents which are not worthy of the timeless eternal. 




393 The translation follows the word amad from MSS K117, fol. 28b and Y101, fol. 36b rather 
than the word “hope” ( amal) found in the Basyuni edition. 

394 In other words, they will see that nothing is real except the Real, and that everything 
originates from and returns to Him. 
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The Living (hayy), the Eternal Sustainer (qayyum): The One who 
takes charge ( mutawalli ) of the affairs of His servants, the One who con¬ 
cerns Himself with every movement and stillness, 395 the One who sets in 
motion 396 every entity ( c ayn ) and effect ( athar ). 



[2:255] Slumber does not seize Him, neither sleep; 

Because He is One who does not succumb to heedlessness ( ghafla ). He 
is self-sufficient and sought by all, untouched by any defect ( c illa). He is 
all-mighty, far from anything small ( qilla ). He is all-compelling, without 
being isolated ( c uzla ). He is unique without a body ( juththa ). He is singular 
without aspect ( jiha ). He is eternal, untouched by any accident ( afa ). He is 
tremendous without distance ( masafa ). 

His majesty is sanctified from His beauty and His majesty is His beauty. 
His brilliance is His splendor and His splendor is His brilliance. His eternity 
without beginning ( azal ) is His eternity without end ( abad ). His eternity 
without end is His eternity without beginning or end ( sarmad ). His eternity 
without beginning or end is His timeless eternity ( qidam ), and His timeless 
eternity is His existence ( wujud ). 



[2:255] to Him belongs all that is in the heavens and the earth; 
Byway of possession, origination, creation and invention. 



[2:255] who is there, that shall intercede with Him save by His leave? 

Who is there who can take a breath without His bringing it about? Or [who] 


395 The word “stillness” ( sukun ) is added on the basis of MSS K117, fol. 29a and Yioi, fol. 
36b. 

396 Basyuni is unsure of the word in his edition, but the word in MSS K117, fol. 29a and 
Yior, fol. 36b is clearly mujri. 
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can seek access to Him without His leave and initiation? Whoever thinks 
that he can seek access to Him by any entitlement, action, obsequiousness, 
hope, nearness, relation, reason or cause—conjecturing is his homeland 
and ignorance his abode. Error is his destination and remoteness his end. 



[2:255] He knows what lies before them, and what is after them; 

Because nothing which can be known is left out of His knowledge and no 
existent or non-existent thing is obscure to Him. 



[2:255] and they encompass nothing of His knowledge, save such as He wills. 
This means from the things that are known to Him. In other words, the 
different types of [human] knowledge fall short of encompassing what 
is known to Him, save by His permission. What hope is there in these 
for encompassing His Essence and Reality? How could it be possible to 
encompass it when there is no point at which His might is cut off and no 
limit applies to Him? 



[2:255] His throne subsumes the heavens and the earth; 

[This is] an address for [people to understand] according to their capacity 
for comprehension, and yet, what importance could things that exist have 
in comparison with His attributes? His worth is too exalted in might for 
a throne or a chair. Being embellished [with things] is for jinns or human 
beings. 



[2:255] the preserving of them wearies Him not; He is the Sublime, the 
Tremendous. 
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How could created things tire the One to whom the creation of the atom 
and the entire cosmos are the same? Nothing small is too easy for him 
(: tayassur ) and nothing large is too difficult ( talassur ). 



[2:256] I here is no compulsion in religion. 

The arguments are clear and the proofs plain and evident. 



[2:256] Rectitude has become clear from error; 

The night is distinguished by its darkness from the day and its light. The 
eternal truths ( huquq ) [of the Real] are given facts while the basic limits 
( hudud ) [of created things] are subject to other causes. [The truths of the 
Real] are [known] through the property of timeless eternity ( na c t al-qidam) 
while [the limits of created things] are [known] through the attribute of 
privation {wasf al-adam )? 97 



[2:256] so whoever disbelieves in the false deity, 

The false deity is anything that distracts one from his Lord. 



[2:256] and believes in God, 

Belief is the life of the heart (hayat al-qalb) through God. 


397 Al-QushayrI can perhaps be best understood here by referring back to his commentary 
on to Him belongs all that is in the heavens and the earth in Qur’an 2:255. If God is the 
only possessor, creator, originator and inventor, everything but God is in a condition 
of limitation and need. Any other view of reality is error. 
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[2:256] has laid hold of the most firm handle, 

Laying hold of the most firm handle is holding to the command and pro¬ 
hibition ( al-amr wa-l-nahy), which is traveling the path of al-Mustafa fH. 398 



[2:256] unbreaking; God is Hearing, Knowing. 

Anyone who realizes the truth of it inwardly and holds to it outwardly will 
win in the two abodes and will be happy in both worlds. 



[2:257] God is the Protector (wall) of the believers; 

[He is] the Protector (wall) in the sense of the One who takes charge of their 
affairs ( mutawalli ) and the One who is unique in settling their concerns. 
The/ah'/ pattern of the word wall can [also] be understood in the passive 
( mafiul ) 399 —the believers are charged ( yatawallawna ) with obeying Him. 
Both [usages of the word] are correct. The first [way of understanding the 
word wall] is a gathering 400 and the second is a separation. 401 Not every 
gathering will be limited by a separation and not every separation will be 
supported by a gathering. That is an error and the one who makes it is 
wrong. The verse bears both of the meanings. 402 


398 Muhammad is sometimes referred to as “the chosen one” ( al-mustafa ). 

399 The word wait is an adjective in th e fa'll pattern, which can have an intensive active or 
a passive meaning. It is a semantic distinction that al-Qushayri also discusses in the 

“Section on friendship” (Bab al-walaya), Risala, 2:519-520. 

400 Because God takes charge of the well-being of His servant. 

401 Because the servant himself must take charge of upholding God’s rights. 

402 Here al-Qushayri uses the semantic possibilities of the adjective wall to demonstrate 
his ideas about gathering {jam c ) and separation (farq). When man experiences what 
is from himself, he is in a state of separation. When he experiences what is from God, 
he is in a state of union. For more on these concepts, see the sections on “Gathering 
and separation” (al-JanT wa-l-farq) and “Gathering of the gathering” (Jam' al-jam') in 
al-Qushayri’s Risala, 1:207-210. 
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[2:257] He brings them forth from the shadows into the light. 

This means that, by His beginningless decree, He protected them from the 
shadows, which are errors and [blameworthy] innovation, for they were 
never in the shadows in His prior knowledge. 
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[2:257] And the disbelievers—their protectors are false deities 
[False deities] that entice them with calls to disbelief. 
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[2:257] that bring them forth from the light into the shadows; those are the 
inhabitants of the fire, therein they shall abide. 

Through the doubt that overwhelmed their hearts they denied the lordship. 
They are those who remain forever apart from the Real. 

It is said He brings them forth from the shadows of their self-direction 
(i tadbir ) to the spaciousness of witnessing His determination ( taqdir ) of 
events. 

It is said that He brings them forth from the shadows of their thinking 
that they have any independent means or access to Him in anything they 
do or do not do. 403 

It is said that He brings them forth from the shadows by lifting the shade 
of their lower selves from them and bringing them into the shade of His 
solicitude. 

It is said that He delivers them from paying any heed to their own 
salvation. 

It is said that He comes between them and their reliance on their actions 
and dependence on their states. 


403 Literally, their movements ( harakat ) and states of rest ( sakanat). 
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[2:258] Have you not seen him who disputed with Abraham concerning his 
Lord, that God had given him the kingship? When Abraham said, “My Lord 
is He who gives life, and makes to die,” he said, “I give life and make to die.” 
Abraham said: “God brings the sun from the east; so bring it from the west.” 
Then the disbeliever was confused; and God guides not the folk who do evil. 
The Real hastened the punishment of separation ( furqa ) for His ene¬ 
mies before He punished them with burning ( hurqa ). This punishment 
[of separation] was in actuality more powerful in its effect, if they had 
had the eye of insight [to see this]. The Real XWUi relates that Abraham sfe 
moved from one sound proof with the accursed enemy to another which 
was clearer, not because there was anything wrong with the [first] proof, 
but because of the shortcomings in the understanding of the disbeliever. 
The touchstone of one whose sight is blocked from recognizing the truth 
is the wasting of time without any useful benefit. It is not about the quality 
of the proof for a matter about which there is no question. 
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[2:259] Or such as he who passed by a city that was all in ruins to its roofs, 
he said, “How shall God give life to this now that it is dead?” So God made 
him die for a hundred years, then he raised him up; He said, “How long have 
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you tarried?”; he said, “I have tarried a day, or part of a day”; He said, “Nay, 
you have tarried a hundred years. Look at your food and drink, it has not 
spoiled; and look at your donkey so that We would make you a sign for the 
people. And look at the bones, how We shall set them up, and then clothe 
them with flesh.” So, when it was made clear to him, he said, “I know that 
God has power over all things.” 

This was not a question of denial, a matter of ignorance, or an indication of 
doubt in divine power, for this report is about Ezra ( c Uzayr) the prophet 
and it is not possible for the prophets git to doubt or be ignorant. Rather, 
it was a question of wondering about something extraordinary. In this 
conversation [Ezra] wanted to be more certain, so God showed him that 
within his [own body], by making him die and then bringing him to life, 
and then reviving his donkey while he watched, and he became more and 
more certain. Asking for certainty from God and using the tactic of pos¬ 
ing difficulties are practices of those who are curious to know. Because of 
that God excused 404 Ezra in this conversation and the increased certainty 
he sought was made possible for him. Then he said, “I know that God has 
power over all things” in giving life and causing death, that is, “My knowl¬ 
edge has been increased by what I saw. 405 He showed me weighty signs 
which increased my certainty.” His food and drink did not change in this 
long period, even as his donkey died and his bones decayed. 406 
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[2:260] And when Abraham said, “My Lord show me how You give life to 
the dead.” He said, “Why, do you not believe?” “Yes,” he said, “but so that my 
heart may be re-assured.” Said He, “Take four birds, and twist them to you , 407 


404 There is a blank in Basyuni here, which has been completed with the word “excused” 
(' adhara ) from MSS K117, fol. 29b and Yioi, fol. 37b. 

405 The phrase “by what I saw” is added on the basis of MSS K117, fol. 29b and Y101, fol. 
37 b. 

406 In the tafsir literature the story is told that Ezra saw the decayed bones of his donkey 
before God brought the donkey to life again. See Tafsir al-Jalalayn (trans. Hamza). 

407 The Arabic verb here means to turn or twist something, especially by the neck. Some 



Subtle Allusions [2:260] - [2:260] | 227 


then set a part of them on every hill, then summon them, and they will come 
to you in haste. And know that God is Mighty, Wise." 

It is said that he was looking for increased certainty and wanted to compare 
the truth of certainty ( haqq al-yaqin) with what he had already obtained 
from the eye of certainty ( c ayn al-yaqin ). 408 

It is said that what [Abraham] said here was meant to elicit His 
words kftA, Why, do you not believe ? [Abraham] said, “Yes, I believe but 
I longed to have You say to me, ‘ Why, do you not believe?’ and Your saying 
this to me is a reassurance to my heart.” The lover is forever striving to find 
a way to address his beloved in any way that he can. 

It is said that [Abraham] was seeking a vision of the Real by hint 
or allusion, for he was held back by the allusion in His words, “And know 
that God is Mighty, Wisel’ When Moses ft asked for the vision directly, 
saying “My Lord! Show me that I may behold You!” [7:143], [God] replied 
directly and clearly, and it was said to him, “You shall not see Me” [7:143]. 

It is said that he only sought the life of his heart and this was shown 
to him by the sacrifice of these birds. Among the four birds there was a 
peacock and the allusion in its sacrifice relates to the ornament and beauty 
of the present world. There was also a crow because of his greed, a rooster 
because of his [strutting] walk, and a duck because of his seeking provision. 

When Abraham ft said, “Show me how You give life to the dead” it 
was said to him, “Will you show Me how you sacrifice life?” which meant 
Ishmael—one demand [was made] for another. When [Abraham] fulfilled 
what was asked of him, the Real fulfilled what he had requested. 

It is said that part of the promise from the Real iSliUi was that He took 
[Abraham] as a friend ( khalil ), and the sign of that was [God’s] reviving 
the dead through his hand. Then what came to pass came to pass. 

[God] made a connection between the story of al-Khalll ft and what 
He showed him and made manifest through his hand in reviving the dead, 


classical commentators interpreted this as Abrahams training the birds to obey him, 
but most understood it as cutting the birds into pieces, since the verse is speaking about 
bringing the dead to life. Al-Qushayri follows the second interpretation. 

408 In the section on “Knowledge of certainty, eye of certainty and the truth of certainty” 
(Tim al-yaqin wa-l- c ayn al-yaqin wa-haqq al-yaqin), al-Qushayrl writes that “knowl¬ 
edge of certainty (T 7 m al-yaqin), according to [Sufi] terminology, is conditional on 
demonstrative proof (burhan). The eye of certainty ( c ayn al-yaqin) [comes] from the 
determination of clear evidence ( bayan ). The truth of certainty ( haqq al-yaqin) [comes] 
from the attribute of direct witnessing ( c iyan ). Knowledge of certainty belongs to the 
masters of intellects ( arbdb al-uqui). The eye of certainty belongs to the masters of 
different types of knowledge ( ashab al-ulum). The truth of certainty belongs to the 
masters of deeper knowledge ( ashab al-matarif)” (al-Qushayri, Risala, 1:244). 
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and Ezra, when He showed him [what He showed him] in himself, because 
al-Khalil was given preference over Ezra in his questioning and in his state. 
Abraham did not try to refute [God] in any way, but rather was subtle 
in his request. Ezra spoke to Him with words resembling someone who 
deems a thing far-fetched. The Real wanted to reveal the most powerful 
miracle and the most perfect corroboration to [Abraham] inasmuch as He 
made the revival of the dead appear by his hand. When Abrahams Sit words, 
“My Lord is He who gives life and makes to die” [2:258] seemed doubtful to 
Nimrod, 409 [Nimrod] said, “Igive life and cause death” [2:258]. Abraham 
wanted God kiAU to show him the revival of the dead so that he would 
know he should not make undue claims. 

In these two verses is permission for one who seeks increased certainty 
from God i§| in the state of reflective thought ( nazar ). 

It is said that Abraham wanted to bring life to the heart by the light of 
communion in accordance with perfection. It was said to him, “ Why, do 
you not believe?” which means, “Do you not remember the state of your 
seeking Us when you were saying to everything you saw, “This is my lord?” 
[6:76-78]. You were not yet aware of how We would cause you to reach 
the utmost point [in understanding Our Lordship]. In this case as well, We 
will bring you to that to which you aspire.” 

This alludes to the life of the heart, that it can only [happen with] the sac¬ 
rifice of these things, 410 meaning the lower self. The heart of one who does 
not sacrifice his lower self through struggle will not be given life by God. 

There is also an allusion in His saying, “Cut these birds with your hands 
and separate their parts. 411 Then summon them and they will come to you 
in haste” What was sacrificed by the hand of the one who possesses friend¬ 
ship [Abraham], and [what was] cut and dismembered by his hand—every 
separate part answered him when he called it. Similarly, when the Real calls 
the one whom He has separated and scattered, he answers: 

Even if I was covered with dirt 
and You called me, 

the bones decayed, 

I would answer your voice. 412 


409 The disbeliever mentioned in Qur’an 2:258 is most commonly identified as Nimrod in 
the tafslr literature (Ayoub, The Qur’an and Its Interpreters , 1:257). 

410 That is, the birds. 

411 Al-Qushayri is rewording the verse according to the way in which it was most often 
interpreted in classical commentaries. 

412 This verse could not be located in Mustafa. 
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[2:261] 7 fie likeness of those who expend their wealth in the way of God is as 
the likeness of a grain of corn that sprouts seven ears, in every ear a hundred 
grains; so God multiplies for whom He will; God is Embracing, Knowing. 

The compensation for [those who expend their wealth in the way of 
God] is the garden. The compensation of those who expend their spir¬ 
its in the way of God is the Real What a difference between the 
compensation for one who expends his wealth and finds his reward and 
the [compensation for] one who expends his state and finds nearness! 
Expending wealth in His way [happens] by [giving] alms ( sadaqa ) and 
expending [one’s] states in His way [happens] through constant sincerity 
(. sidq ) 413 and by negating every worldly concern or portion so that you are 
pleased with the flowing of His decree over you without any frowning of 
the heart. The one who spoke for them said: 

I want to be with him 
but he wants me to depart. 

So I leave want I want 
for what he wants. 414 

There are two types of expenditure: the expending of worshipers 
(' : abidun ) and the expending of ecstatics ( wajidun ). When worshipers give 
grain, it multiplies for them seventy times to what is beyond reckoning. As 
for the ecstatics, it is as it is said: 

There is nothing good we can bring 
that they will accept, 

and if we do harm, for them 
there is no erasure. 415 


413 The words sadaqa and sidq come from the same Arabic root, s-d-q. 

414 Mustafa says the verse is attributed to Ibn al-Munajjim al-Wa'iz ‘Abd al-Rahman 
Marwan (Mustafa, no. 18, p. 48). 

415 Al-Qushayri uses poetic verses referring to human anger here to illustrate the ecstat¬ 
ics’ lack of concern for such matters—it does not matter to them whether one tries 
to benefit or harm them. The Arabic in the Basyunl edition, MSS K117, fol. 30a and 
Y101, fol. 38a is the same here, but Mustafa changes “they” to “you” and gives a slightly 
different version attributed to c Abd al-Malik b. Salih b. All b. 'Abdallah b. al-‘Abbas: 

“There is nothing good we can bring that you will accept and if we do any harm, there 
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[2:262] Those who expend their wealth in the way of God then do not follow 
up their expenditure with a reminder of their generosity and injury, their 
wage is with their Lord, and no fear shall befall them, neither shall they grieve. 
The reminder of generosity is proclaiming what you did. The injury is point¬ 
ing out your beneficence to the one who receives it. 

It is said that they expend what they expend, but they most assuredly 
do not say anything about their actions or works. 

It is said, “How can you give something while seeking to maintain your 
control 416 and rights over it?” 

It is said that they do not remind others of what they have done for them, 
but rather bear witness to the favor of God, [who] grants them success in 
that [act of generosity]. 
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[2:263] Honorable words and forgiveness are better than voluntary almsgiving 
followed by injury; and God is Independent, Forbearing. 

This means that words spoken to the one who is poor and deprived— 
responding to his overture without showing censure—are better and 
more perfect than the alms of one who is proud of what he does and then 
imposes an obligation for it. 

It is said that an acknowledgment from you to God of your weakness 
and sin and God’s forgiveness for you in response to these words is better 
than alms adulterated with reproach and accompanied by injury. 
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is no forgiveness from you.” Mustafa says this was said to Harun al-Rashid when he 
was angry with 'Abd al-Malik (Mustafa, no. 1, p. 121). 

416 Here the translation follows tastaqdirunahu from MSS K117, fol. 30a and Y101, fol. 38a 
rather than “seeking an excuse” ( tastatdhirunahu ) from the Basyuni edition. 
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[2:264] O you who believe, annul not your voluntary almsgivings with 
reproach and injury, as one who expends of his substance to show off to 
men and believes not in God and the Last Day. The likeness of him is as the 
likeness of a smooth rock on which is soil, and a torrent smites it, and leaves 
it barren. They have no power over anything that they have earned. God 
guides not the disbelieving folk. 

That is, the beauty of the gift comes from the Real There is no gift 
from created beings that can be attributed to anyone other than Him. 
Indeed, gifts that come from created beings are the greatest test ( mihna ), 
while witnessing the gift from God is the greatest blessing ( nfma ). The one 
who spoke for them said: 

There is no humility 

in your honoring important people. 

On the contrary, 

humility is that you honor the lowly. 417 

It is said that the poorest of creatures is the one who considers himself 
lucky [because of his wealth and life of comfort], for his bankruptcy will 
become clear to him. Likewise, the least of creatures in value is the one 
who thinks that he has something, for that with which he did not reckon 
will appear to him from God. 
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417 This verse could not be located in Mustafa. 
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[2:265] But the likeness of those who expend their wealth, seeking Gods good 
pleasure, and to confirm themselves is as the likeness of a garden upon a hill; 
a torrent smites it and it yields its produce twofold; if no torrent smites it, then 
soft rain [falls upon it], and God sees what you do. 

[2:266] Would any of you wish to have a garden of date palms and vines, 
with rivers flowing beneath it, for him there is in it all manner of fruit, then 
old age smites him, and he has seed, but they are weak; then a whirlwind 
with fire smites it, and it is consumed. So, God makes clear the signs to you, 
so that you might reflect. 

These are numerous signs that God mentions by way of striking similitudes 
for the sincere one and the hypocrite—while the one spends in the way of 
God, the other spends his wealth in vain. While [the sincere] will obtain 
honor and compensation ( khalaf) for themselves, [the hypocrites] will 
receive only rejection in the present and nothing but ruin ( talaf) in the 
end. While the effort of these remains worthy of thanks ( mashkur ), those 
leave behind destruction ( thubur ) and come to a blazing flame. The works 
of these thrive, their wealth grows, their states rise high before God, and 
their end will be the communion [of lovers]. The works of those will come 
to nothing. Their states will be of loss, their hopes sealed by misfortune, 
and their curse doubled for them. 

It is said that the similitude of these is like the one who planted seed; 
his property thrived, and his surplus grew. His branches grew high and his 
benefit multiplied. The similitude of those is like the one whose bargaining 
failed; his commodity [was] stolen, and his stratagem came to naught in 
old age. His tribulations continued one after the other, in every way and 
in every time. How can these two be equal as examples? Do they have any 
resemblance to one another? 
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[2:267] Oyou who believe, expend of the good things you have earned, and of 
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what We have produced for you from the earth, and seek not the corrupt of 
it for your expending; for you would never take it yourselves without closing 
your eyes to it; and know that God is Independent, Laudable. 

Let everyone consider what he expends on his own account and what is 
produced by the command of his Lord. That which is brought out against 
you is from your account book ( diwan ): That which has been designated 
for your worldly portion are the precious things you possess and that which 
has been designated for your Lord are the things of little value 418 from 
your assets. That which is [given by you] for God’s sake is but a morsel, 
while that which is [given by God] for your sake is of the utmost value 
and [is] the most perfect in blessing. Then see how He forgives you, and 
even accepts it from you. Nay, look how He compensates you. Nay, look 
how He praises you for it , 419 look how he ascribes it to you. Everything 
from Him is a favor but He ascribes it to you as an act. Therefore His gift is 
entrusted to you and the gift is called a reward. He expands you by giving 
you success from [His] kindness. Then [your expansion] spreads out into 
the world by [His] beneficence. 



[2:268] Satan promises you poverty and enjoins you to indecency, but God 
promises you His pardon, and His bounty; and God is Embracing, Knowing. 
Satan promises poverty because of his poverty. God promises forgiveness 
because of His generosity. 

Satan promises you poverty and counsels you to hold on to what is 
known. It is said that [Satan] counsels you [to yield], and in yielding to him, 
[you yield] to greed and there is no poverty worse than this. 

He promises you poverty by handing you over to your [own] direction 
(i tadbir ) and your [own] preferences ( ikhtiyar ). 

He promises you poverty to forget what you have become accustomed 
to from [God’s] bounty. 

It is said that he promises you poverty, in that he does not let your 


418 The translation follows the word khasa'is found in MSS K117, fol. 30b and Ytoi, fol. 38b 
rather than the word khasals found in the Basyuni edition. 

419 The translation follows the phrase kayfa yamdahuka bihi found in MSS Kii7, fol. 30b 
and Y101, fol. 38b. 
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complaints cease. 420 

It is said that he promises you poverty by attaching your heart to what 
it does not need. 

It is said that [he promises you poverty] by deceiving you from seeing 
that [God] suffices. 

He enjoins you to indecency, that is, desire for the present world. 

It is said that [He enjoins you to indecency] through the bonds that 
strengthen greed. 

It is said that [He enjoins you to indecency] by multiplying [your] expec¬ 
tations and [urging you to] abandon contentment. 

It is said that [He enjoins you to indecency] by [urging you to] follow 
carnal desires and prefer worldly fortunes. 

It is said that [He enjoins you to indecency] by [urging you to] look 
to something other than Him and allow anything to enter [your] mind 
except Him. 

It is said that [He enjoins you to indecency] by going backward to the 
familiar territories of permissiveness and interpretive license after the truth 
has been made clear. 

It is said that [He enjoins you to indecency] by returning [you] to what 
you had renounced for God. 

But God promises you His pardon, and His bounty: The bounty prom¬ 
ised in the here and now is contentment. In the future it is the reward, the 
garden, the vision, the good pleasure, pardon, 421 and forgiveness. 

It is said that it is victory in the here and now over the lower self. 

It is said that it is the opening of the door of deeper knowledge, the 
spreading of the carpet of forgiveness, and receiving the unveilings of 
intimacy. 
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[2:269] He gives wisdom to whomever He will, and he who is given wisdom, 
has been given much good; yet none remembers, but the people of pith. 

420 The translation follows the verb la yuzilu from MSS K117, fol. 30b and Yioi, fol. 38b 
rather than la yazidu from the Basyuni edition. 

421 The blank in the Basyuni edition has been completed with the word “pardon” ( c ajw) 
from MSS K117, fol. 30b and Yioi, fol. 38b. 
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Wisdom (hikma) is the thought ( khatir ) of the Real 422 ruling ( yahkum ) 423 
you, not the caller of the lower self. The overpowering forces ( qawahir ) of 
the Real rule you, not the drivers ( zawajir ) 424 of Satan. 

It is said that wisdom is rightness in affairs (sawab al J umur). 

It is said that [wisdom] is [not allowing] the frivolities of human nature 
to rule you. One who has no control ( hukm ) over his lower self has no 
control over anyone else. 425 

It is said that wisdom is being in conformity ( muwafaqa ) with the 
command of God most high and foolishness is opposing ( mukhalafa ) His 
command. 

It is said that wisdom is bearing witness to the Real and foolishness is 
bearing witness to anything other than Him. 
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[2:270] And whatever expenditure you expend, and whatever vow you make, 
surely God knows it. For the evildoers, they have no helpers. 

He has promised His punishment to some people, His reward to others, 
and His knowledge to others. [Those promised punishment or reward] are 
ordinary people and [those promised knowledge] are the elect. God most 
high said, “And submit patiently to the judgment of your Lord, for surely you 
fare before Our eyes” [52:48]. There is nothing that causes the servant to fall 
from the eyes of God like opposing the covenants with Him in the heart. 426 
So let the aspirant be very wary of letting his soul err in that. 


422 In his Risala al-Qushayri explains what is meant by the term khatir (pi. khawatir), 
which can be translated as “thought,” “feeling,” “inclination” or “intuition.” Khawatir 
may come to one from the lower self, angels, Satan or God ( Risala , 1:242). 

423 The noun “wisdom” (hikma) and the verb “to rule” (hakama, yahkum) come from the 
same Arabic root h-k-m, which means “to rule or have authority over something” or 

“to judge.” 

424 See the footnote for the commentary on Qur’an 2:23-24 for al-Qushayri’s use of the 
words zajr and zawajir, and for a similar comparison of God’s subjugation of the heart 
versus (allowing it to) succumb to the driving calls of other forces. 

425 Basyunl suggests in a footnote that perhaps this line belongs after the reference to Satan, 
and is an error of the copyist. But MSS K117, fol. 30b and Y101, fol. 38b also have the 
line in this place. 

426 For what al-Qushayri might mean here by “covenants ( c uhud) with God in the heart,” 
see his commentary on Qur’an 2:40. 
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[2:271] If you proclaim your voluntary almsgivings, it is a fine thing; but if 
you conceal them, and give them to the poor, that is even better for you; and 
it will absolve you of your evil deeds. God is aware of what you do. 

“If you reveal your companionship (suhba) with Us, and make it public, you 
have behaved generously and well. But if you protect Our secret from the 
intrusion of intermediaries between us, you have kept the conditions of 
love ( widad ) and have raised up the lofty edifice of communion ( wusla)’.’ 
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[2:272] You are not responsible for guiding them; but God guides whomever 
He will. And whatever good you expend is for yourselves; for then you are 
expending, desiring only God’s face, and whatever good you expend, shall be 
repaid to you in full, and you will not be wronged. 

“[O Muhammad], yours is the praiseworthy station ( al-maqam al-mahmud), 
the firmly tied banner ( al-liwa J al-ma c qud), the noble degrees ( al-rutab 
al-sharifa), the high waystations ( al-manazil aHaliyya), and the pleasing 
practices ( al-sunan al-mardiyya). You are the leader of those who come 
first and those who come last. No one comes close to you, and certainly [no 
one] equals you. But you are not responsible for their guidance. Guidance is 
among the special characteristics of Our right and not a sliver of it is given 
to another. O Muhammad, you call them, but We guide them.” 
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[2:273] Tor the poor (fuqara 3 ), who are constrained in the way of God; and 
are unable to journey in the land; the ignorant man supposes them rich 
because of their abstinence; but you shall know them by their mark; they do 
not beg of men importunately. And whatever good you expend, surely God 
has knowledge of it. 

The authority of reality ( sultan al-haqiqa ) has obstructed every way for 
them; there is no way for them to travel to the east and no place to camp to 
the west. Whichever way they look, they see the large tents of God’s unity 
(tawhid ) surrounding them: 

It is as if the wide road of the earth, 

with all its vastness, 

became narrow for me, 

but it neither increased in length nor width. 427 

They do not take a single breath with what is created. How could they, 
when nothing [truly] exists [except God] ? Thus, any affirmation [of what 
does not truly exist] is a way of ascribing partners to the One God. 428 

The sincere poor man ( faqir ) 429 stands with God through God. Outsiders 
cannot behold him and created beings have no way to him. [God] makes 
[the poor ( fuqara ')] appear in the eyes of others in clothes like theirs. 430 
God most high said, “the ignorant man supposes them rich because of 
their abstinence .” But for those who possess insight, there is no ambiguity 
in anything in their states. “You shall know them, O Muhammad, by their 
mark]' This mark is not one that appears to the physical eye but is a mark 
that the inner sight perceives. There is no beholding them except by the 
light of oneness. 

It is said that you will know them by their mark, [which is] the rejoic¬ 
ing of their hearts at the breaking of their lower selves, and the crying out 
of their innermost selves to the throne as their outward aspect withers 
beyond recovery. 

It is said that the brokenness of the outward form comes with the bro¬ 
kenness of the inward—indeed [with these poor], they do not beg of men 


427 The translation follows the pronoun “me” from MSS K117, fol. 31a and Y101, fol. 39a 
rather than the pronoun “them” found in the Basyuni edition. Mustafa gives two slightly 
different versions of the verse from Majnun Layla and Abu 1 -Shis (Mustafa, no. 1, p. 75). 

428 In the section on “Breath” (Nafas), al-Qushayrl states that the best of all acts of worship 
is to count one’s breaths with God ( Risala , 1:241). 

429 For more on how al-Qushayri understands the relationship between poverty and 
friendship with God, see the “Section on poverty” (Bab al-faqr) which begins with 
this Qur’anic verse ( Risala , 2:536-549). 

430 The translation follows MSS K117, fol. 31a and Y101, fol. 39a. 
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importunately. If they do beg from created beings without being importune, 
as the [Qur anic] address suggests, that is a protection for them and for 
the secret of their story because creatures will not view them as begging. 
In their innermost selves, there is not a speck of affirmation for anything 
other [than God]. 431 

It is said [regarding those] who are constrained in the way of God that 
they hold to the decree of God and constrain their lower selves in obedi¬ 
ence to Him ( ahsaru nufusahum c ala tcLatihi), their hearts in knowing Him 
( wa-quliibahum c ala mdrifatihi), their spirits in loving Him ( wa-arwahahum 
c ala mahabbatihi), and their innermost selves in seeing Him ( wa-asrdrahum 
c ala rufatihi). 
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[2:274] Those who expend their wealth night and day, secretly and openly, 
their wage awaits them with their Lord, and no fear shall befall them, neither 
shall they grieve. 

As long as they have wealth they do not become listless for even an hour 
in expending it night and day. When the wealth is depleted they do not 
become listless in bearing witness to Him at every moment, night and day. 
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[2:275] Those who devour usury shall not rise again, except as one whom 
Satan has made prostrate from touch; that is because they say, “Trade is like 


431 BasyunI adds a footnote saying that here al-Qushayr! shows the influence of the teach¬ 
ings of the people of blame (malamatiyya) in Nishapur. For more on their doctrine and 
practices, see Honerkamp’s translation of two works written by a teacher of al-Qushayri, 
Abu c Abd al-Rahman al-Sulami (Three Early Sufi Texts, 83-172). 
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usury”-. God has permitted trade, and forbidden usury. Whoever receives an 
admonition from his Lord and desists, he shall have his past gains, and his 
affair is committed to God; but whoever reverts—those are the inhabitants 
of the fire, abiding therein. 

Those who turn away from the command, giving themselves license from 
their own interpretation ( ta’wll ), have neither secure independence in the 
present moment {la istiqlalun lahumfi l-hal) nor recovery in the end {wa- 
la intfashunfi 1 -ma‘al). They lose in their current life (khasiru ft c ajilihim) 
and have no profit in their future {wa-lam yarbahiifi ajilihim). Those who 
heed the calls of admonition, curb the bridle of their whims, and do not 
give free rein to persist [in prohibited actions] are granted respite for the 
present. However, if they return to these blameworthy states, let them wait 
for the swiftest uprooting and sudden chastisement. 


ArtrL J 
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[2:276] God effaces usury, but He augments voluntary almsgivings with inter¬ 
est. God loves not any guilty ingrate. 

The behaviors He has permitted are connected to good things {fa-maqrunun 
bi-l-khayrdt) and are accompanied by blessings ( wa-mashiibun bi-l-barakdt), 
while [behaviors] that arise from [personal] whims come to naught—loss 
is the end of the affair of one [who follows his own whims]. 



<j 1 jj y£z ^j ^j j -U£- 1 


[2:277] Those who believe and perform righteous deeds, and establish the 
prayer, and pay the alms—their wage awaits them with their Lord, and no 
fear shall befall them, neither shall they grieve. 

That is, “verily for those who have found what is from Us sufficient —indeed 
We do not leave the reward of those of good deeds to go to waste” [18:30]. 
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[2:278] 0 you who believe, fear God, and give up the usury that is outstand- 
ing, if you are believers. 

Being content with what is promised (maw c ud) by the Lord is better for the 
one who submits than attaching one’s heart to what the lower self seeks 
( maqsud ). What you seek ( maqsud ) is from the deceptions of the lower self, 
while what you are promised ( maw Q ud ) is guaranteed by the Real. 



[2:279] But if you do not, then be warned of war from God, and His Messenger. 
Yet if you repent, you shall have your principal sums, not being unjust, and 
no injustice being done to you. 

Those who willfully persist have no weight or measure ( miqdar ) before Us, 
no standing or degree of dignity ( akhtar ). 



[2:280] And if any man should be in difficulty, then [let there be] respite, till 
things are easier; but that you should give a voluntary almsgiving is better 
for you, did you but know. 

When the insolvency of a detained man is determined before the judge, 
it is not permissible to continue his detention. If the proof of the man’s 
insolvency is demonstrated, that [proof] is taken in security for what is due 
his adversary. But he is in a period of respite and delay. In that, the Lord 
does not judge us, but with His knowledge of our difficulties and weakness, 
and the sincerity of our need for Him and our dedication to Him, He is 
merciful with us. 

His words, “till things are easier,” [relate to] the poor insolvent man 
[who] has no way to obtain anything for himself except through what 
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God appoints for him as the portion of debtors. Income accrues to 
those who have the goods and the contract. What does the insolvent [per¬ 
son] have to do with it? What does the insolvent [person] have to do with 
profit in trade from the transformation of capital and what is done with it? 

What is left for the insolvent [person] ? The jurists say he must seek work 
if he is healthy . 432 If he is weak, then this [statement that he must seek 
work] applies only if he has enough physical strength. As for those who 
are bankrupt in vigor, just as one is bankrupt in wealth, what way remains 
for him except what his Protector appoints for him? 



[2:281] And fear a day wherein you shall be returned to God, and every soul 
shall be paid in full what it has earned; and they shall not be wronged. 
There are two kinds of return: [a return] for the bodily and lower selves 
in the future at the time of death, and [a return] for the innermost selves 
and hearts at every breath. [The latter is] a reckoning—a payment in ready 
cash versus a promise [regarding the future]. The payment in ready cash 
for His claim [at every breath] is more fitting 433 than what will come at the 
resurrection by His promise. 

He said to ordinary people, “And fear a day ” and He said to the elect, 
“and fear Me” [2:41]. 
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432 There is a blank in the Basyuni edition which has been completed with the phrase 
annahu yustas’a hab annahu sahih found in MSS K117, fol. 31b and Y101, fol. 39b. 

433 The translation follows the word “more fitting” ( ahaqqu ) from the Basyuni edition. 
MSS K117, fol. 31b and Yioi, fol. 39b have “more exacting” ( adaqqu). 
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[2:282] OyoM who believe, when you contract a debt, one upon another for a 
stated term, write it down; and let a writer write it down between you justly; 
and let not any writer refuse to write it down, as God has taught him; so 
let him write, and let the debtor dictate; and let him fear God his Lord, and 
not diminish anything of it. And if the debtor be a fool, or weak, or unable 
to dictate himself, then let his guardian dictate justly. And summon to bear 
witness, two witnesses, men; or if the two be not men, then one man and two 
women, such witnesses as you approve of, so that if one of the two women 
errs; the other will remind her; and let the witnesses not refuse, whenever 
they are summoned; and be not disdainful to write it down, small or great, 
with its term; that is more equitable in Gods sight, more upright for testimony, 
and nearer, that you will not be in doubt, unless it be trade carried out there 
and then that you give and take between you, then you will not be at fault if 
you do not write it down. And take witnesses when you are trading with one 
another. And let not either writer or witness be pressed; and if you do, that is 
sinfulness in you. And fear God. God teaches you and God knows all things. 

[2:283] And if you are upon a journey, and you do not find a writer, then a 
pledge in hand. But if one of you trusts another, let him who is trusted, deliver 
his trust, and let him fear God his Lord. And do not conceal the testimony; 
whoever conceals it, his heart is sinful; and God knows what you do. 






Subtle Allusions [2:284] - [2:284] | 243 


God commands created beings to act with sincerity ( sidq ). He teaches 
them the particulars of their transactions with one another, and teaches 
them to adopt caution and bear witness [as explained in this verse] so that 
no injury will occur between them. That is in accordance with His mercy 
toward them and follows from His kindness to them, so that they will not be 
adversaries. He commands that rights be strengthened by writing and tak¬ 
ing witnesses, and commands [this] witnessing from the outset and through 
the execution [of the transaction]. Those who make clear today that which 
will prevent future arguments should have no quarrel among themselves. 
There is a transmitted tradition: “Give generously to one another, for I have 
generously given My wealth to you. Surely, the one who is noble-hearted, 
when he is able, forgives.” 434 

Compassion for those in need is included in legal injunctions concern¬ 
ing debt because the state of need is a distressing one and compels one to 
do whatever one can. [The needy person] experiences anguish and yet tries 
to maintain seemly behavior by avoiding begging and petitioning. God 
permits [such a one] to incur debt to help him in the present moment and 
to give him hope of His favor in the end. He has promised a bountiful 
reward for the lending of money; this is from His kindness. 



[2:284] To God belongs all that is in the heavens and the earth. Whether 
you disclose what is in your hearts or hide it, God shall take you to account 
(yuhasibkum) for it. Then He will forgive whom He wishes, and chastise 
whom He wishes. And God has power over all things. 

[That is,] whether you disclose what is in your hearts in deep intuitions 
(ma'ani) or pretensions (drfawa). 

It is said that whether you disclose what is in your hearts [refers to] 
intentions and wishes ( al-qusud wa-l-raghd’ib), and various needs and 
requests (funun al-hawaHh wa-l-matdlib). 

It is said that what you disclose is worship ( Hbada ) and what you hide 
is desire ( irada). 


434 Neither Basyuni nor "Abd al-Rahman give any sources for this hadith. 
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It is said that what you hide are thoughts ( khatarat ) and what you dis¬ 
close are your states of rest and movement (sakanat wa-l-harakdt) , 435 
It is said that the allusion is to perpetual observation (istidamat 
al-muraqaba) and holding fast to the accounting ( muhasaba ) 436 so that 
you will not be heedless for a moment, not even for a breath. 
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[2:285] Messenger believes in what was revealed to him from his Lord, 
and the believers; each one believes in God and His angels, and in His Books, 
and His messengers, “we make no distinction between any of His messengers’’ 
And they say, “We hear and obey; Your forgiveness, our Lord; to You is the 
homecoming.’’ 

This is the testimony of faith ( shahada ) of the Real klAG, on behalf of His 
Prophet t$j§ and that is more perfect for him than his speaking for himself. 

It is said that all created beings believe through demonstrative proof 
( burhan ) while the Messenger believes through eyewitnessing ( Hyan ). 

It is said that created beings believe through intermediaries while 
Muhammad fH believes without any intermediary. 

It is said that this was the address of the Real with him on the night of 
the ascension ( mfraj) and indicates respect for [his] rank: He said, “The 
Messenger believes,” not “You [Muhammad] believe,” just as one says to 
an important person, “the Shaykh said...” rather than “you said... .” 437 

It is said that both the Messenger and the believers believe in God, His 
angels, His books, and His messengers, but what a difference between one 
faith and another! All [believers] believe by being shown the way, but you, 


435 That is, what you do and do not do. The translation follows MSS K117, fol. 31b and Y101, 
fol. 40a because it better fits the context. The Basyuni edition reads, “It is said that what 
you hide are thoughts and what you disclose are outward expressions ( Hbarat ). It is said 
that what you hide are [your states of] rest and movements.” For the previous use of 
these terms, see 42038; 1420226; and 2420396. 

436 The concept of “accounting” ( muhasaba ) refers back to God’s taking man to account, 
as mentioned in the verse God shall take you to account (yuhasibkum) for it. But 
al-Qushayri is also referring to the Sufi practice of critical self-reflection. 

437 That is, the third person form of address shows respect. 
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O Muhammad, believe through arrival. 




[2:286] God charges no soul save to its capacity; 

Because of the perfection of His mercy to [human beings], He takes them 
to the limit of their capacity, and indeed far less than that. All of that is 
compassion and favor from Him. 




[2:286] for it is what it is has merited, 
in good deeds 




[2:286] and against it is what it has earned. 

[That is], what it acquires in repentance saves the one who acquires it. 438 
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[2:286] Our Lord, take us not to task if we forget, or err; our Lord, burden 
us not with a load, such as You did lay upon those before us. Our Lord, do 


438 Other commentaries on this verse understand this phrase as referring to the soul’s 
accountability for its bad deeds. Here al-Qushayri suggests that it refers to the repen¬ 
tance that the soul acquires. In response to the Qur’anic statement that God desires... 
to turn [in forgiveness] to you [4:26], al-Qushayri comments that God “accepts your 
repentance after having created it, and then repays you according to what He has created 
for you in your repentance.” This is consistent with the Ash'ari notion that God is the 
creator of His servants’ actions, including their repentance. The servant then “acquires” 
these actions and the consequences for them. 
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not burden us beyond what we have the power to bear; 

When a need arose [the community of Moses] spoke through an inter¬ 
mediary, saying, “O Moses... pray to your lord for us” [2:61] , 439 But [God] 
said to the community [of Muhammad], “Call on Me and I will respond to 
you” [40:60]. When earlier communities sinned, time passed before their 
repentance was accepted, while the Prophet §§• said about this community 
[of Muslims], “Remorse is repentance.” 440 Among the earlier communities 
there were those who said, “make for us a god, just as they have gods” [7:138], 
while this community was selected through the illumination of the lights 
of their declaration of oneness. Their qualities are beyond explanation. 



[2:286] and pardon us 
in the present ft l-hal). 



[2:286] and forgive us 
in the end ft l-ma’al) 


439 This request to Moses is also mentioned in Qur’an 2:68, 2:69, 2:70, and 7:134. 

440 'Abd al-Rahman gives Ibn Maja and Ibn Hanbal among many other sources for this 
hadith. 
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[2:286] and have mercy on us; You are our Patron; so grant us assistance 
against the disbelieving folk. 

[That is,] “in all circumstances, for we have no one other than You. You are 
our Patron so give us assistance against anything that distracts us from You.” 

When they said “burden us not with a load, such as You did lay upon 
those before us”: God caused their sins to disappear, in contrast to those 
who came before, whose disappearance He caused. He transformed their 
sins into good deeds in contrast to the metamorphosis ( maskh ) [of an 
earlier community], 441 and He rained mercy down on them, in contrast 
to the stones He rained down on those who came before. 

Praise be to God, Lord of the worlds. 



441 For the metamorphosis of the earlier community, see Qur'an 2:65. 
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Surat Al- c Imran 



In the Name of God, the Compassionate, the Merciful 

E xperts ( ahl al-tahqlq) have disagreed regarding the name Allah. Is it 
derived in meaning [from some other word] or not? Many of them 
have said it is not derived in meaning and it belongs to Him by 
way of exclusive possession, coined in the same manner as proper names 
describing others. When the utterance of this [word] reaches the ears 1 of 
the people of deeper knowledge ( ahl al-ma'rifa), their different understand¬ 
ings and types of knowledge do not lead to any meaning other than His 
existence ( wujud ) and His reality ( haqq ). The rightful due ( haqq ) of this 
word 2 is that is related to the witnessing ( shuhud ) of the heart. Whether 
one says Allah with the tongue or hears it with the ears, one is witnessing 
Allah in the heart. 

Just as this word does not indicate any meaning other than Allah, what 
the speaker witnesses cannot be anything but Allah. So he says Allah with 
his tongue, knows Allah with his heart ( fu'ad ), recognizes Allah with his 
hearts core ( qalb), 3 loves Allah with his spirit ( ruh ), and witnesses Allah 
with his innermost self ( sirr ). He submits with his outward self ( zahir ) 
before Allah, verifies the reality of Allah in his innermost self (sirr), and 
devotes his states ( ahwal ) to Allah and for Allah. There is no part of him 


1 The translation follows the word “ears” (asma c ) from MS Kii7, fol. 32a rather than the 
word “names” ( asmd 3 ) from the Basyuni edition. 

2 The word haqq can be translated as “reality,” “truth” or “right.” When al-Qushayri speaks 
of the haqq of the name Allah he is speaking both of its reality and what is due to it as 
its right. 

3 According to Lane, the distinction between fu'ad and qalb, which are both usually 
translated as “heart,” is that the former refers to the pericardium, or more generally to 
the liver, lungs, and heart, while the latter refers only to the heart (Lane, Arabic-English 
Lexicon, 2:2323-2324). 




Subtle Allusions [3:1] - [3:1] | 249 


that is for anything other than Allah. When he is on the verge of becom¬ 
ing effaced in Allah, for Allah, by Allah, the Real overtakes him in 
His mercy. Then He discloses the words the Compassionate, the Merciful 
to them, sparing the very lifeblood that would [otherwise] pass away and 
desiring that their hearts be pure. The kindness of His way ( sunna ) 

is such that His friends ( awliyaf are not completely annihilated. 



[3:1] Alif Lam Mim 

His saying, “Alif,’ alludes to His being sufficient for you in all of your states. 4 
You are captive to heedlessness, and have not found the way to right action 
and thinking. He is the One who sets in motion what restores you, and is 
solely sufficient for you in what helps you. Without your asking—and even 
without you knowing your own state—He suffices for you even if you do 
not perceive it. He gives to you without your seeking. The Lam alludes to 
His kindness ( lutfi to you at the most subtle and hidden level, so much so 
that the locus of favor by which He strengthens you is not apparent to you. 
The Mim alludes to the harmony ( muwafaqa ) of the stream of the [divine] 
determination of events ( taqdir) with the circumstances requested by the 
friends. Nothing in the world moves, no particle appears unless it is an 
occasion of good pleasure with respect to them. It would not be going too 
far to say that in His words, “Every day He is upon some matter” [55:29], the 
“matter” is an actualization of what the friends desire. 

It is said that by listening to these disconnected letters [Alif Lam Mim], 
which are contrary to the ordinary customs of human discourse, every 
concept disappears from the hearts, whether it be a known, written, cus¬ 
tomary or imagined thing, and whether it arises from necessity ( darura ), 5 
sensory perception (hiss) or independent reasoning ( ijtihad ). When the 
hearts are emptied of imagined and known concepts, and the innermost 
selves are purified of customary and familiar things, the name Allah comes 
to a heart sanctified from everything other [than Him] and to an innermost 


4 In connecting the letter alif to God’s sufficiency (a divine attribute mentioned in many 
Quhanic verses), al-Qushayri is referring to its independent form in writing (that is, 
the fact that in the Arabic script the alif does not connect to letters that come after it). 
See his commentary on Qur’an 2:1. 

5 Al-Qushayri is distinguishing between three different modes of acquiring knowledge. 
Knowledge can come from “necessity” ( darura ), that is, a priori or self-evident knowl¬ 
edge; from sense perception; and from the exercise of reason. 
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self purified of every mode [of inquiry] ( kayf ). 6 
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[3:2] God! There is no god except Him, the Living, the Eternal. 

He is the One who is not diverted so as to be too busy for you, nor is He 
inattentive so that you are left without Him. He is the attentive observer 
( raqib ) 7 over all of the states of your innermost self. If you are alone, He is 
watchful over you. If you are in the midst of human beings, He is watch¬ 
ful over you. In sum, however your states circle around you, He is your 
Beloved ( habib ). 




[3:3] He has revealed to you the Book, by the truth 

“You did not know, O Muhammad, what the Book was, nor the story of 
the lovers. But a matter of pre-eternal choosing came suddenly upon you, 
and cast you into an amazing affair, its proof sublime, its place of descent 
and occurrence precious.” 




[3:3] confirming what was before it 

that is, verifying His promise to you in the books 8 that came through the 
prophets ft. 
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[3:3] and He revealed the Torah and the Gospel 


6 Literally, “howness.” 

7 God is described as watchful (raqib) in Qur’an 4:1, 5:117,11:93, and 33:52. 

8 The translation follows the plural form “books” (kutub) found in MS K117, fol. 32a rather 
than the singular “book” ( kitab ) from the Basyuni edition. 
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[3:4] before as guidance to people, and He revealed the criterion. 

That is to say, “Even though We revealed Our books to the messengers 
before you, We did not omit the remembrance ( dhikr ) of you from any 
book.” The one who spoke for them said: 

With me from our absent beloveds 
are pages. 

The remembrance of you 
is their title page. 9 

“Just as We have extended the lights of the prophets through you, We 
have adorned all that We have revealed in remembrances with your 
remembrance.” 
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[3:4] As for those who disbelieve in God’s signs, for them awaits a terrible 
chastisement. 

[The chastisement] is the ignominy of the veil but they do not perceive 
[this]. 



[3:4] God is Precious ( c aziz) 10 to His friends, Lord of Retribution to His 
enemies. Everyone seeks what is precious but most do not find it. 
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[3:5] Nothing whatever is hidden in heaven and earth from God. 

A servant does not breathe a single breath without God H counting it 


9 Mustafa cites a slightly different version of this verse attributed to Abu 1 -Fath al-Busti: 
When people forget their brothers and are disloyal to love’s friends / with me from our 
absent companions are pages. / The remembrance of you / is their title page (Mustafa, no. 
30, p. 119). 

10 The word c aziz, which is usually translated as “Mighty” in this Qur’anic verse, also 
means “precious, cherished or valuable.” 
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(muhsihi ). Not a particle exists in the heaven and earth unless He is its 
originator and creator ( mubdi'hi ). No one has any quality or attribute 
except He is its governor ( mutawalllhi ). This is the view of ordinary people 
(' : umum ). As for the elect ( khusus ), no one presents a need to Him except 
He satisfies it ( qadiha ) and no one has any resource in a calamity except 
He suffices for it ( kdfiha). 



[3:6] He it is who forms you in the wombs as He will. 

[What has been formed] remains as it was created. It is He who determined 
your states in eternity as He willed—this remains as it was and is from the 
divine decree and destiny. 



[3:6] There is no god except Him, the Mighty (al- c aziz), the Wise (al-haklm). 
His decision is not followed by any reversal ( fa-la yu c aqqabu hukmuhu 11 
bi-l-naqd), nor can His ordaining be avoided by neglect or rejection (aw 
yu c aradu taqdiruhu bi-l-ihmdli wa-l-rafd). 



[3:7] He it is who revealed to you the Book, wherein are verses [that are] clear, 
forming the Mother Book, and others [that are] allegorical. As for those in 
whose hearts is deviation, they follow the allegorical part, desiring sedition, 


11 The word “decision” ( hukm) is from the same root ( h-k-m ) as the word “wise” (hakim). 
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and desiring its interpretation, and none knows its interpretation save God. 
And those firmly rooted in knowledge (al-rasikhun fl l- c ilm) say, “We believe 
in it; all is from our Lord”; yet none remembers, but people of pith. 

He classified the [divine] speech for them: In its exoteric sense its revela¬ 
tion is clear ( fa-min zahirin wadihu tanzilihi) and in its obscure sense its 
interpretation is difficult ( wa-min ghamidin mushkilu ta'wilihi). The first 
portion is for explaining the law and to guide the people of the exoteric 
sense. The second portion is to protect the disclosure of secrets from the 
view of outsiders. 

The way of the scholars ( c ulamcf) is firmly rooted (rusukh) in seeking its 
meaning in conformity with the basic foundations ( usul ) [of the religion], 
and what is attained by [this type of] inquiry is accepted. They leave that 
which cannot be known by mental examination ( fikr ) to the world of the 
unseen. 

The way of the people of allusion ( ishdra ) and understanding ( fahm ) is 
to listen with the presence of the heart ( hudur al-qalb). The glimmers of 
information that come to their understanding are based on the allusions 
of unveiling ( isharat al-kashf). If they have been asked to maintain the veil 
and conceal the secret, they feign dumbness. If they have been commanded 
to reveal and disseminate, they give voice to the explanation of the Real 
and speak of the information of the unseen. Those who have been sup¬ 
ported by the lights of insights are illuminated by the rays of the suns of 
understanding. Those who are clothed in the covering of doubt have been 
denied the subtleties of realization. Their states are fractured, conjectures 
assail them, and they are swept away in torrents of doubt and deception. 
Their ignorance only increases their denial 12 and their estrangement only 
increases their uncertainty. 

And none knows its interpretation save God: The faith of those who 
find their knowledge from God will not suffer from meandering thoughts 
that permit [questionable interpretation]. Rather [their faith will be based] 
upon clear statements of plain meaning and sincere articulations of cer¬ 
tainty. Those with clear intellects ( ashab al^uqul al-sahiyya) 13 are among 
those who remember ( suhbat al-tadhakkur) 14 because of the appearance 


12 The translation follows the word “denial” (jahd ) from MS Kii7, fol. 32b rather than the 
repetition of the word “ignorance” (jahl ) found in the Basyuni edition. 

13 Al-Qushayri seems to be referring to religious scholars rather than those who have 
deeper knowledge. See his comments on Qur’an 3:18. 

14 Remembrance (tadhakkur) is the verbal noun from the verb tadhakkara found in this 
verse and many others in the Qur’an, in phrases such as yet none remembers but people 
of pith [2:269, 37. t3 :1 9,14:52, 38:29, 39:9] and will you not remember ? [6:80,10:3,11:24, 
11:30,16:17, 23:85, 32:4, 37U55, 45:23, 56:62]. 
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of demonstrative proofs and the careful examination 15 of the principles 
of obtaining [knowledge]. 
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[3:8] Our Lord, do not cause our hearts to deviate after You have guided us; 
and give us mercy from You; You are the Bestower. 

They do not increase in nearness unless they increase in refined behavior 
( adab). To take refuge in maintaining distance 16 is the most powerful means 
for respecting proper behavior (adab). 

It is said that when they sincerely call for help in a beautiful manner, 
they are assisted by the lights of [divine] sufficiency. 
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[3:9] Our Lord, You shall gather mankind for a day of which there is no doubt; 
verily God will not fail the tryst. 

Today is the gathering of the lovers on the carpet of approach (iqtirab), and 
tomorrow will be the gathering of all in the place of reward ( thawab) and 
punishment ( c iqab ). Today is the gathering of innermost selves (asrar) for 
the unveiling of [divine] Majesty (jalal) and Beauty (jamal), and tomor¬ 
row will be the gathering of human beings (abshar) to witness the terrors 
(ahwal ) 17 and endure what has been told of these states (ahwal). 
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15 The blank here in the Basyuni edition has been completed with the word sabr found 
in MS K117, fol. 32b, which means “testing, probing or endeavoring to learn.” 

16 To maintain distance means to remain conscious of servanthood, even after experienc¬ 
ing states of intimacy. 

17 The translation follows the word “terrors” (ahwal) from MS K117, fol. 32b rather than 
the word states” (ahwal) from the Basyuni edition. 
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[3:10] As for the disbelievers, neither their riches nor their children will avail 
them against God; those—they shall be fuel for the fire. 

No ransom will benefit them (fa-la fide? yanfa c uhum), no riches defend 
them (wa-la ghancf yadfa'uhum). No wealth will be accepted from them, 
no veil will be raised from them, no statements heard regarding them. With 
them will blaze hellfire ( al-jahlm ), and for them is a painful banishment 
(al-tard al-alim) and distance [from God] and boiling water (wa-l-bu c d 
wa-l-hamim) . 1S 
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[3:11] As the way of Pharoah’s folk, and the people before them who denied 
Our signs; God seized them for their sins; God is severe in retribution. 

“They persisted in insolence according to their way ( sunna ) and We brought 
them retribution according to Our way (sunna )!’ 19 They would not stop 
their persistent [insolence] (fa-la c an al-israr aqla c u) and did not strive to 
do anything good (wa-la ft l-mabarri tamfu). By my life they are those who 
suffered regret and distress at what they put forward, but by that time they 
found the door blocked (wajadu l-baba masdudan) and their repentance 
rejected (wa-l-nadama c alayhim mardudan). 
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[3:12] Say to the disbelievers: “You shall be vanquished and mustered to hell — 
an evil resting place! 

He informed them that the speech of the Real will elude them in the future 
(ajil ), 20 and they will have no delight in living in the present ( djil). In 
the hereafter what they will encounter will be from the severity of the 

18 The boiling water of hell is mentioned in quite a few verses in the Qur’an, for example 
verses 6:70 and 10:4 -.for them shall be a drink of boiling water and a painful chastisement 
because they disbelieved. 

19 The translation follows the word sunna found in MS K117, fol. 32b rather than the word 
sanan found in the Basytini edition. 

20 Basyuni adds a footnote stating that al-Qushayri is referring to the Qur’anic verse God 
shall not speak to them, nor look upon them on the Day of Resurrection, nor will He 
purify them and theirs will be a painful chastisement [3:77]. 
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punishment by burning ( hurqa ). What [already] afflicts them in this world 
is absence and separation ( furqa ) from God, but their faculties of insight 
have become weak and they do not perceive the pain of [that] punishment. 
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[3:13] There has already been a sign for you in two hosts that met; one com¬ 
pany fighting in the way of God; and another unbelieving; they saw them, 
twice the like of them; for God confirms with His help whom He will. Surely 
in that is a lesson for people of vision. 

When God wants an affair to be accomplished, He makes many appear to 
be few in the eyes of one people and few to appear as many in the eyes 
of another people. If He covers the inner sight ( basira ) of a people, the 
sharpness of their physical eyes ( absar ) will not benefit them. When He 
opens the innermost selves of others, the obstruction of their faculties of 
insight ( basadr ) will not harm them. 21 
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[3:14] Beautified for mankind is love of lusts—of women, children, stored-up 
heaps of gold and silver, horses of high mark, cattle, and tillage. That is the 
comfort of the life of this world; but God—with Him is the more excellent 
abode. 

He mentions a few examples of lusts without distinguishing between them; 
included in the category is whatever veils you from witnessing ( shuhud). 
The most difficult of obstacles on this path is hidden lust. According to 


21 In a footnote Basyuni points out the progression from physical eyes (absar) to the 
faculties of insight ( basa J ir) to the opening of the innermost selves (fath al-asrar). 
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them, 22 seeking pleasure by performing acts of obedience is counted in the 
category of hidden lust. Reliance on what comes to you from the various 
kinds of drawing near is among the problematic places of separation [on 
the path]. It is like the circumstance of someone confiding in you and flat¬ 
tering you. He describes and praises you with every pleasantry but beneath 
it there is a hidden deception. Felicity comes to you in the unveiling He 
grants to you through the witnessing ( shuhud ) of His majesty and beauty. 
It does not come from His affirmation of [your] subtle states or what He 
chooses to grant [to you] in favors or drawing near.. 
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[3:15] Say. shall I tell you of something better than that? For those that are 
fearful with their Lord are gardens underneath which rivers flow, abiding 
therein, and spouses purified, and beatitude from God; and God is Seer of 
His servants. 

He explained the superiority of the people who have fear of God ( taqwa ) 
over the masters of the present world ( dunya ). He said, “For these people 
are the following of desires (muna) and conforming to whims (hawa), and 
for those people are degrees of elevation ( c ula ), and God is Seer of His 
servants .” He has caused each people to alight in their rightful place and 
delivered each to what He has made most suitable for them. 
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[3:16] Those who say: “O, Our Lord, we believe; so forgive us our sins, and 
guard us from the chastisement of the fire,” 

that is, “they occupy themselves with Us entirely ( bi-Tkulliya ) and plead for 
help before Us at the mention of severe trials and afflictions ( al-raziyya). 
Those obtain nearness and intimate friendship ( al-qurba wa-l-khususiyya) 
with Us, high degrees ( wa-l-darajat al-uliyya) and pleasing fates ( wa-l- 
qisam al-murdiyya)” 


22 That is, the Sufis. 
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[3:17] (he patient, sincere, obedient, expenders, imploring God’s pardon at 
daybreak. 

Patience is restraint of the lower self ( nafs ) and consists of three levels: 
patience with what the servant has been commanded to do, patience with 
what has been prohibited him, and patience standing under the flow of 
[God’s] decree ( hukm ) according to what He desires, either in the loss of 
what you love or in onslaughts ( hujum ) 23 outside your control. When you 
rise beyond this quality and your being is unaffected by any difficulty [faced] 
or comfort received, it is through contentment (rida’), not patience (sabr ). 24 

It is said that the patient [refers to those patient] with the command of 
God, sincere in what they have promised God, obedient with their selves 
in pursuing the straight way in the love of God, imploring God’s pardon 
from all they have done because they see how much they have fallen short 
with God. 

It is said that the patient [refers to those patient] in their hearts, sincere 
in their spirits, obedient in their lower selves, and imploring God’s pardon 
by their tongues. 

It is said that the patient [refers to those patient] with the sincerity of 
seeking ( qusud ), sincere in contracts (uhud), obedient in protecting the 
limits ( hudud ), and imploring God’s pardon for their acts and states when 
the authority of [divine] unity ( sultan al-tawhid) takes over. 

It is said the patient are those who are patient in seeking (talab) and 
have no desire to flee ( harab ). They are not ashamed to face toil ( ta c ab ) and 
renounce every comfort and intense emotion (tarab ). 25 They are patient 
in tribulation ( wa-sabarii c ala l-balwa ) and refuse to complain ( wa-rafadu 
l-shakwa) until they come to the protector (hatta wasalu ila l-mawla). 
Nothing deters them in this world and the world to come ( al-dunya 
wa-l-uqba). 

The sincere are those who are firm and bold (sadaqu) 26 in seeking. They 


23 In a footnote BasyunI refers the reader to the section on “Unexpected raids and 
onslaughts” (al-Bawadih wa-l-hujum) in al-Qushayri’s Risala, 1:231. 

24 For the distinctions al-Qushayrl makes between patience (sabr) and contentment (rida J ), 
see the sections on each in his Risala, 1:397-404 and 2:421-428. 

25 The translation follows the word tarab from MS K117, fol. 33a rather than the repetition 
of the word “seeking” (talab) in the BasyunI edition. Tarab is intense emotion, either 
joy or grief (Lane, Arabic-English Lexicon, 2:1836). 

26 The verb sadaqa means “to act sincerely” but also “to act with firmness and boldness.” 
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proceed with purpose ( qasadu ) and with firmness and boldness ( sadaqu) 
until they arrive ( waradu ), then they are firm and bold until they witness 
(shahidu), then they are firm and bold until they find ( wajadu ), then they 
are firm and bold until they are destitute ( faqadu ). Their sequence is seek¬ 
ing ( qusud ), then arriving ( wurud ), then witnessing ( shuhud ), then finding 
(wujud), then extinction ( khumud). 

The obedient are those who stay at the door ( bab ); [they] persevere in 
swallowing unhappiness ( ikti’ab). They abandon things which they love 
(; mahabb ) and refuse companions (cishdb) in order to realize the truth by 
drawing near ( iqtirab). 

The expenders are those who give generously of themselves in their 
works (cfmdl), then they give generously of their wealth ( amwal ), then 
they give generously of their hearts in the sincerity of states ( ahwal ), then 
they give generously by abandoning every portion belonging to them in 
the present and the future (ft Hajil wa-l-djil). They are utterly consumed 
at the moment of drawing near and the communion (wisal) [of lovers] 
through their experience of eradication ( istilam ) and extirpation (istisdl ). 27 

Imploring God’s pardon from all of that, [that is, the intoxicating expe¬ 
rience of communion], when they return to sobriety and wakefulness at 
daybreak (ashar ), 28 which is the appearance of white dawn ( isfar ). This is 
the first light (fajr) of hearts, not a first light appearing in earthly regions 
( aqtar ). 




[3:18] God bears witness that there is no god, except Him, 
that is, God knows, God informs, and God rules that there is no god, except 
Him. It is the bearing witness (shahada) of the Real to the Real that He 
is the Real. The first one to bear witness that He is God is God and He 
bears witness in all His eternity without beginning (azal) by His words, 


27 To explain the words “eradication” ( istilam ) and “extirpation” ( istfsal ), Basyuni refers 
the reader to a passage in al-Qushayri’s Risala that compares the experience of the 
annihilation of the self in witnessing to intoxication from a potent drink: “A cup that 
eradicates, annihilates, and snatches them away so that nothing remains of them. A 
cup which neither spares nor leaves behind [75:28] but effaces them completely, leav¬ 
ing not even a sliver of carnal human traces.” This passage appears in the section on 

“Presence, unveiling, and witnessing” (al-Muhadara wa-l-mukashafa wa-l-mushahada), 
Risala, 1:227. 

28 In other words, after experiencing intimacy, they return to servanthood. 



260 | LataHf al-isharat [ 3 : 18 ] - [ 3 : 18 ] 


His speaking, and His eternal address. He has given information about His 
singular existence, His unwavering being, His everlasting unseen , 29 His 
continuous essence, His infinite majesty, and His endless beauty. 

Then He said, God bears witness throughout all His eternity without 
end (abad). God bears witness, that is, God makes things clear by what 
He demonstrates in proofs ( barahin ), establishes in indicators of certainty 
(1 dalafil al-yaqin), makes manifest with signs ( ayat ), and discloses with 
indisputable evidence ( bayyinat ). In all that He has created and brought 
forth, and made manifest from [what was previously] concealed 30 in [the 
realm of] non-existence, and produced according to what He wills, from 
independent things that are perceived ( a c yan ) and the vanishing traces 
[left by things, actions or attributes] ( athar ), from the essential qualities of 
things ( dhawat ) in their potentiality and the attributes ( sifat ) which come 
to be in specific places—each part [of this whole] is a clear expression of 
His existence and a plain elucidation of His Lordship, a witness ( shahid ) to 
His Eternity, and a notifier to the intellects that He is One ( wahid ), Mighty, 
and Glorious ( majid). 31 He ’&ZCL bore witness to the majesty ( jalal ) of 
His Measure and the perfection ( kamal ) of His Might at the time when 
there was no denial, no ignorance, 32 no knowledge of any created thing, 
no intellect, no conformity, no disbelief, no events, no other, no deviation, 
no idolatry, no understanding, no falsehood, 33 no heaven, no space, no 
darkness, no light, no principles of what should be rejected ( wa-la usul 
li-l-mardudat ) 34 and no judgments on differences in the affairs of time 
{wa-la fusul bi-ikhtilafi al-awqat). 35 
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[3:18] and the angels, 


29 The translation follows the word “unseen” (ghayb) in MS K117, fol. 33a rather than the 
word “succor” ( r awn) found in the Basyuni edition. 

30 In the Basyuni edition the word is “concealment” (katm) and in MS K117, fol. 33a it 
looks to be “treasure” ( katiz ). 

31 Al-Qushayri expresses something similar to this passage in his commentary on Qur’an 
2:116. 

32 The translation follows the word “ignorance” (jahl ) from MS K117, fol. 33a rather than 
the word “effort” (juhd) found in the Basyuni edition. 

33 The translation follows the word “falsehood” ( ifk ) from MS Kii7, fol. 33a rather than 
the word “reflection” (fikr ) from the Basyuni edition. 

34 The translation follows the phrase found in MS K117, fol. 33b rather than the phrase 
found in Basyuni: wa-la wusul li-l-mazdujat. 

35 The translation follows the phrase found in MS K117, fol. 33b rather than the phrase 
found in Basyuni: wa-la fudul bi-ikhtilafi al-afat. 
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He did not confirm His own bearing witness to His oneness ( wahdaniyya ) 
by the bearing witness of the angels. 36 Rather, He gladdened and strength¬ 
ened them when He directed them to the right course of bearing witness 
to Him, and when He guided them to knowledge of His oneness. 

Sit 2jlt LiijS 

[3:18] and those of knowledge; upholding justice; there is no god except Him, 
the Mighty, the Wise. 

They are the friends {awliycd) from among the children of Adam because 
they know the majesty of His Power and they recognize the attribute of 
His Might. He honored them when He associated His bearing witness to 
their bearing witness. They bear witness from witnessing and discern¬ 
ment (shuhudin wa-tafinin), not from conjecture and guessing (zannin 
wa-takhminin). If they do not have knowledge of something at a given 
time by necessity 37 or by sensory perception (daruratan wa-hissan ), they 
do not believe it by conjecture and surmise (zannan wa-hadsan). He makes 
Himself known to them so they come to know Him. He calls them to bear 
witness and because of that they bear witness. If He did not tell them who 
He is, they would not know. The religious scholars (julamd 3 ) bear witness 
by the clarity of their intellects ( c uqul ) while those who have experienced 
God’s unity ( muwahhidun ) bear witness after their extinction ( khumud). 
They are as it is said: 

Consumed by the force of the Real, 
they have been extinguished. 

After their being annihilated, 

they are made to speak of God’s unity. 38 

The One who brings about what appears from them is other than them. 
The One who stands in for them in what they face is not them. They were, 
but became separate (kanu lakinnahum banu ). 39 The one who spoke for 
them said: 




36 That is, the Real had no need for the angels to bear witness to His singularity. 

37 That is, self-evident knowledge. 

38 This verse could not be located in Mustafa. 

39 Here al-Qushayri echoes the words of Yahya b. Mu'adh, who defines “the knower” ('i \rif) 
as a man who was, but became separate ( kanafa-bana ). “Section on knowledge of God” 
(Bab al-ma‘rifati bi-Llah), Risala, 2:608. The same quote is referenced in al-Qushayri’s 
comments on Qur’an 2:152. 
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My book to you 

was after my death by a night. 

I did not know 

I would write after my death. 40 

Those of knowledge are on different levels: the knower whose quality 
is conformity [to God’s command and decree] and religious disciplines 
(: rahbaniyya ) and the knower whose attribute is annihilation because of 41 
divine lordliness ( rabbaniyya ). [There is] the knower who recognizes the 
rulings of His permitted and prohibited things; the knower who knows His 
reports ( akhbar ), practices ( sunan ), and traditions ( athar); 42 the knower 
who knows His book and is aware of its exegesis ( tafsir ) and interpretation 
(: ta'wll ), its clear verses and revelation; the knower who knows His attributes 
and His qualities, and studies 43 His proofs and unity; 44 and the knower 
whom He treats with kindness until He brings him [into His presence], then 
He unveils Himself to him and overwhelms him so that the name (ism) 45 
remains while the perceived entity ( c ayn ) is effaced, and the decree ( hukm) 
arrives while the servant fades away. The one who spoke for them said: 

The sons of the haqq 

are nourished solely by the Real ( al-haqq ), 

so the attribute of the Real ( al-haqq) 

is adopted within them. 46 

This only alludes to their annihilation from their sensory perceptions ( ihsds) 
and from 47 the different types of knowledge 48 [acquired] through their 


40 Mustafa states that he was unable to locate this verse in any other source (Mustafa, no. 
17, p. 28). 

41 The translation follows the particle li from MS Kit7, fol. 33b rather than wa from the 
Basyuni edition. 

42 In other words, someone who knows the ahadith. 

43 The translation follows the word “studies” ( yastaqrf ) from MS K117, fol. 33b rather than 
the word yastaqwi in the Basyuni edition. 

44 The Basyuni edition has bi-hadlth yakhrujuhu followed by a blank. The translation 
follows MS K117, fol. 33b, which goes directly from “His unity” ( tawhidihi ) to the next 
category of knowers. 

45 Here perhaps al-Qushayri means that only the divine attributes remain as the percep¬ 
tion of individual entities fades. 

46 Mustafa states that he was unable to locate this verse in any other source (Mustafa, no. 
19, p. 62). The translation follows MS K117, fol. 33b: banu haqqinghadhu bi-l-haqqi sirfan 
fa-naH al-haqqi flhim musta'arun. 

47 The translation follows the word r an from MS K117, fol. 33b rather than Hnda from the 
Basyuni edition. 

48 The translation follows the word ulum from MS K117, fol. 33b rather than Him front the 
Basyuni edition. 
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lower selves. As for their entities (ayan), they are created, and the states 
that will come to pass 49 through their essential natures ( dhawat ) are pre¬ 
determined. The essence of the Real is not characterized by any possible 
contingency, and the attributes of His essence cannot be connected to 
anything other [than Him], nor can they be separated from the essence. 
The Real is sanctified from every opposite and equal, union and division, 
gathering and separation, anything other 50 and creation, dominion and 
celestial body, mark and trace ( athar ), servant and human being ( bashar ), 
sun and moon ( qamar ), individual person and dust ( ghabar ). 51 



[3:19] Lo, the religion (dm) with God is submission (islam) [to the One God], 
Religion (din): The [religion] that He is pleased with, and the one whose 
follower He has determined to reward, elevate, and favor, is submission 
(islam). Submission (islam) is sincerity ( ikhlas ) and the surrender of one¬ 
self ( istislam ). Anything else is rejected ( mardud ) and the path to salvation 
for its follower is blocked ( masdud). 



[3:19] Those who were given the scripture differed only after the knowledge 
came to them through transgression among themselves. And whoever disbe¬ 
lieves in God’s signs, God is swift in reckoning. 

Knowledge ( c ilm) came to them which was a proof ( hujja ) incumbent upon 
them—not [the deeper] knowledge (mtfrifa), which would be clear evi¬ 
dence ( bayan ) and a path ( mahajja ) for them. 52 They persisted in denial 
(juhud) because they were veiled from the place of witnessing ( shuhud). 


49 The translation follows the word yaqumu from MS K117, fol. 33b rather than the word 
yafamu from the Basyuni edition. 

50 The translation follows the word “other” (ghayr ) found in MS K117, fol. 33b instead of 
“entity” ( c ayn) in the Basyuni edition. 

51 The word "dust” sounds a little odd in the translation, but follows al-Qushayrl’s rhyming 
pattern in the Arabic. 

52 The translation follows lahum from MS K117, fol. 33b rather than laha in the Basyuni 
edition. 
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[3:20] So if they dispute with you, say. “I have surrendered my countenance 
to God and whoever follows me": and say to those who have been given the 
scripture, and to the uninstructed: “Haveyou submitted?” And so if they have 
submitted, they have been guided, but if they turn their backs, your duty is 
only to deliver; and God sees His servants. 

“Look at them through the eye of [God’s] free disposal (tasrif ) 53 so that your 
state does not become unsettled at the differences and the disparity of their 
stages. 54 One who looks at created beings through the eye of [God’s] delib¬ 
erative power ( qudra ) knows that the One who determines for all, based 
on what He has chosen for each, is One. Call them publicly when in public 
and bear witness privately to Our free disposal ( tasrif) with regard to them 
when in private.” Occupy your tongue by counseling them but empty your 
heart of their talk and separate your innermost self from witnessing them, 
for We have not charged you with their affairs, [but only] with delivering] 
[the message]. The One who brings about affairs and originates is Us.” 




C-dd jo! 
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[3:21] Those who disbelieve in the signs of God and slay the prophets without 
right, and slay those who enjoin to equity. So give them good tidings of a 
painful chastisement. 

“Those whom We have bound to disappointment ( khidhlan) and branded 
with the state of deprivation ( hirman )—tell them that Our turning 
away from them is perpetual and that We have already determined their 


53 Tasrif is a verbal noun of sarrafa. These words are used in the Qur’an to describe the 
“turning about” of the winds [2:164 and 45:5] and the “turning about” of God’s signs in 

the world and in the Qur’an (for example, 17:41 and 6:46). In a more general way, the 
word refers to God’s absolute freedom to act in manifold and flexible ways. 

54 Perhaps al-Qushayri is referring to Qur’an 71:14: when verily He created you in stages 
(atwar). 
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transference from one abode of disgrace ( hawan ) 55 to another, from disap¬ 
pointment ( khidhlan ) and deprivation ( hirman ) to punishment and fires 
(; niran ).” 


i ^ uj x&i\j U555T j -yj\ dulji 


[3:22] Those are the ones whose works have failed in this world and the here¬ 
after; they have no helpers. 

Those are the ones for whom no success is granted in their works (tawftq 
bi-Amal) today, nor realization of their hopes (tahqiq li-amal) tomorrow. 
That is only because they have lost Our help in both abodes and did not 
bear witness to Our might and power. 


4jdl (_dxS (3^ L_^ixSol ya ^ <3! p-J I 
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[3:23] Have you not seen those who were given a portion of the Book, being 
called to the Book of God, that it might decide between them, and then a 
party of them turned away (yatawalla), opposed? 

[This means] “We have tested you with calling those whom We already 
know will not answer. So be patient with what you have been commanded 
regarding them. Know the misfortune of their states. They are the people 
who turn away (ahl al-tawalli) from answering ( ijaba ) because they have 
been deprived of the beauty of divine self-disclosure (husn al-tajallif 6 by 
Our prior will ( irada ).” 


3 p-SfJ-C -J ObjJyjea Caljl bJLo ^ tiAJ’i 
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55 The translation follows the word “disgrace” (hawan) from MS K117, fol. 33b rather than 
the word “gardens” (Jinan ) found in the Basyuni edition. 

56 For a discussion of the term “self-disclosure of God” ( tajalli ) see the section on “Veiling 
and disclosure” (al-Sitr wa-l-tajalli) in al-Qushayri’s Risala, 1:224-225. 
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[3:24] That, because they said, “the fire shall not touch us, except for a number 
of days"; and the lies they used to invent have deluded them in their religion. 
We have punished them in this world, drawing them on by degrees ( bi-l- 
istidraj ) 57 until they [presume to] determine salvation and the lessening 
of punishment for themselves, but they will come to know the doubling 
of affliction upon them. They think they understand something but they 
tell a lie. Those in error think that [what they have said] is a determination 
( hukm ). 


„ _ 


[3:25] But how will it be when We gather them for a day of which there is 
no doubt, and every soul shall be paid in full what it has earned, and they 
shall not be wronged? 

This address is remarkable because by it He gives information about the 
imposing grandeur and intensity of the [Day of Gathering], at which point 
the intellects [of those who turned away] will be perplexed, their innermost 
selves astonished, their pretensions cut off, their hearts torn from their 
hidden places, and [their souls] will rise to their collar bones. Then there 
will be what will meet them from the reckoning and censure ( al-hisab wa-l- 
Htab), the torment and punishment ( al J adhab wa-l- c iqab), and the lack of 
honoring and approval ( c adam al-ikram wa-l-ijdb), etc. 

The resurrection of the disbelievers will take place on the Day of 
Gathering, while the resurrection of the lovers takes place in the present 
moment; to explain this fully would take a long time. 


ciUuJl tiAido 


[3:26] Say: “O God ( Allahumma), Master of the kingdom, 

Allahumma: Its meaning is “O God (yd Allah)” The letter mim at the end 
(of the word) is a substitute for the vocative particle yd. This is a teaching 
of the Real on how to praise the Real, that is, “describe Me as I should be 


57 This echoes the wording in Qur’an 7:182 and 68:44: We will draw them on by degrees 
(sa-nastadrijuhum), whence they do not know. 
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described in exalted measure,” 58 by saying: “O Master of the kingdom, there 
is no associate to You, no assistant, no helper, no companion, no partner 
to You in essence, no sharer in the kingdom, no competitor in creating.” 


* 
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[3:26] you give the kingdom to whom You will, and seize the kingdom from 
whom You will; 

so that we will know that You are the King.” 59 Among created beings the 
king is he before whom one is humbled, and the kingdom that is seized is 
the kingdom of those who are haughty toward him. [In a similar manner] 
created beings are beautified ( tajammul ) by abasing themselves ( tadhallul) 60 
before the Real. Their honor and might ( Hzz ) 61 is in their effacement ( mahw ) 
in Him and their remaining ( baqaf is in their annihilation (fand ) in Him. 


f- 


Lt3 




[3:26] You exalt (tufizzu) whom You will, 
by the might (Hzz) of Your essence. 

s-LLi (J-joj 


[3:26] and You abase (tudhillu) whom You will; by Your forsaking. 

You exalt whom you will, guiding him to witness You and declare Your 
oneness, and You abase whom You will such that he denies You and is 
deprived of You. You exalt whom you will with the good fortune of Your 
drawing near and You abase whom You will by the estrangement of Your 
turning away. You exalt whom You will by bringing him to intimacy with 
You and You abase whom You will by estranging him from You. You exalt 


58 As opposed to those who have measured not God with His true measure (Quhan 6:91, 
22:74, 39:67) 

59 The translation follows the wording ( hattd naHama annaka al-malik) found in MS K117, 
fol. 34a rather than the phrase “the kingdom is Yours” ( al-mulku laka) found in the 
Basyuni edition. 

60 The verbal noun tadhallul is from the same root as the verb tudhillu found in this verse. 

61 The noun Hzz is derived from the same root as the verb tuHzzu found in this verse. 
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whom You will by occupying him with You and You abase whom You will 
by distracting him from You. You exalt whom You will by eliminating the 
controlling elements of his lower self, and You abase whom You will by 
giving the upper hand to its clamor. You exalt whom You will by the gleams 
of the rising (, tawalf ) 62 of his intimacy [with You] and You abase whom 
You will by the night visitors (, tawariq ) 63 of his lower self. You exalt whom 
You will by expanding (bast) him through You and You abase whom You 
will by constricting (qabd) him from You. 

You give the kingdom to whom You will by tightening the belt of [his] 
service to You, and seize the kingdom from whom You will by excluding 
him from the carpet of worship to You. You give the kingdom to whom You 
will by causing his innermost self to be singularly devoted to You, and You 
seize the kingdom from whom You will by binding his heart to some created 
thing. You exalt whom you will by raising him up in spiritual desire ( irada) 
and You abase whom You will by sending him back to what the people of 
habit ( ahl al J ada) do. 


- 



[3:26] in Your hand is good. 

He did not mention evil, protecting the good manners ( adab ) of speech, 
auspiciously mentioning the beautiful, and avoiding the inauspicious men¬ 
tion of evil. 



[3:26] You are able to do all things. 

[You do all things by] veiling and attracting, helping 64 and forsaking, accept¬ 
ing and rejecting, separating and gathering, constricting and expanding. 


62 Al-QushayrI discusses the “gleams of the rising” (tawalf) in the section on “Glimmers, 
gleams of the rising, and flashes” (al-Lawa’ih wa-l-tawalf wa-l-lawami'), Risala 
1:228-230. 

63 Al-Qushayri uses a similar comparison of rising lights (shawariq) and night visitors 
( tawariq ) in his commentary on Qur’an 2:115. 

64 Basyuni adds “helping” ( nusra) to contrast with the word “forsaking” (khidhlan). The 
manuscript he was working from had only the latter word. Neither word appears in 
MS K117, fol. 34a. 
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[3:27] You make the night pass into the day and You make the day to pass 
into the night; You bring forth the living from the dead, and You bring forth 
the dead from the living, You provide whom You will without reckoning. 

You make the night pass into the day such that the authority of the light 
of unity ( tawhid ) prevails and nothing remains of the traces of the lower 
self and its darknesses. You make the day pass into the night so that it is 
as if the suns of the hearts were eclipsed, or as if the night continued and 
the morning never came. 

You bring forth the living from the dead such that it is as if listlessness 
was no more and the pledge of union returned as a youth, and the prom¬ 
ises of hearts became young and fresh. You bring forth the dead from the 
living such that it is as if the tree of discontent sprouted and blossomed 
thorns, and as if the hopeless found nothing good and could not smell [the 
fragrance], and their hearts and eyes were confounded, just as they did not 
believe in it the first time [6:110]. 

You provide whom You will without reckoning such that there is no 
labor ( kadd), 65 no exertion ( jahd), 66 no sweat on the brow ( jabln ), and no 
toil of the right hand ( yamin ). His night is refreshment and repose ( raha ), 
and His day is joy and delight ( bahja ). His hours are special gifts ( karamat ) 
and His moments are ways of drawing near ( qurubat). The different kinds 
of acts of His favoring cannot be enumerated by the tongue ( lisan ) and 
the inquiry into their full depth cannot be given expression or explanation 
( bayan ). But in the glimmers we have given here, there is some indication 
of how to speak of this. 

It is said that when He said, “and seize the kingdom from whom You will” 
[3:26], anyone who thinks that he is a king [experiences] a rude awakening 
from [his] drunken intoxication because he now sees [that] his kingdom 
is vulnerable to extinction and [he] knows that abasing himself to [God] 
in preserving His kingdom is worthier than vainglorious delusion and 
pomposity. 


65 The translation follows the word “labor” (kadd) found in MS K117, fol. 34a, rather than 
the word kadar found in Basyuni. Basyunl himself points out in a footnote that kadd 
would be preferable here. 

66 The Basyuni edition has juhd but al-Qushayri probably had jahd in mind to rhyme 
with kadd. 
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It is said that the king—in the true sense of the word—is someone who 
is not distracted by anything from witnessing the One who is the real King. 



[3:28] Let not the believers take the disbelievers as patrons (awliya 3 ), rather 
than the believers — 

Among the realities of faith is friendship ( muwalat ) with God and enmity 
( mu c adat ) on behalf of God. From among the disbelievers, it would be 
best for you to renounce and turn away from your lower self. Its nature is 
Magian in that it says, “Mine, from me, and through me.” 67 God most high 
said, O you who believe, fight those of the disbelievers who are near to you 
[yalunakum] 68 [9:123]. 

Verily faith in this path ( tariqa ) is rare and precious. Even if ordinary 
people (who have no faith in this path) were to wear themselves out with 
extreme asceticism and effort, they would not be among those people [who 
are] Your friends. It is more fitting that like be with like. 


aULj IjJLo (j! 5^ fyi (j^j 
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[3:28] for whoever does that, does not belong to God in any way—unless you 
protect yourselves against them, as a safeguard. God warns you of His Self: 
and to God is the journey’s end. 

Companionship ( suhba ) with the Real and nearness to Him can by 

no means be combined with the companionship of adversaries and being 
close to them. 

God warns you of His Self: This is an address to the elect among the 
people of deeper knowledge ( ahl al-mdrifa). As for those whose degree 


67 Here al-Qushayrl attributes a way of thinking to the Magians; this speaks more generally 
to those who have not yet comprehended the reality of divine unity ( tawhid ). Basyuni 
adds a footnote referring the reader to a similar passage in the “Section on Unity” (Bab 
al-tawhid): “It is said that divine unity is the dropping of personal pronouns so that 
you do not say, ‘Mine, through me, from me or to me”’ (al-Qushayri, Risala, 2:587). See 
also al-Qushayri’s commentary on Qur’an 4:78. 

68 The verb yaluna is from the same root as awliycf and muwalat. 
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is less than that, He said to them, “And fear the fire that...” [3:131] and He 
said, “And fear a day wherein you shall be returned. . .” [2:281], and so on 
in other verses. 

It is said that God warns you of His Self [means that while] you may 
be of the opinion that you have arrived, surely the imperceptible affairs of 
the divine deception ( makr ) can happen to the most respected. The one 
who spoke for them said: 

I felt safe from him 

but the safe place granted to me was a ruse. 

Such it is for those 

who feel safe from lovers. 69 

It is said that God warns you of His Self because anyone who imagines that 
a created being can reach Him or that the feet of human aspiration can 
touch the carpet of might—Glory and Might be to the absolute oneness! 
And anyone who thinks that [God] has brought them near, in reality [God] 
has made them distant from Him. 
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[3:29] Say. “Whether you hide what is in your breasts, or disclose it, God 
knows it and knows what is in the heavens and what is in the earth; and 
God is Able to do all things.” 

There is nothing that escapes His knowledge, so do not be grieved by any 
calamity that afflicts you. Soon He will bring you succor and response, and 
soon the affliction and trial will disappear. He will hasten [His] assistance 
and protection. 


5 f S s ^ j. 



69 Mustafa states that he was unable to locate this verse in any other source (Mustafa, no. 
13, p. 28). 
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[3:30] The day every soul shall find present before it what it has done of good, 
and what it has done of evil, it will wish that between it and that there were 
a great distance. 

The people [of acts] of obedience (ahl al-tSat) will wish that they had sought 
more of them. The people [of acts] of opposition (ahl al-mukhalafat) will 
wish that they had curbed in their reins from galloping in the open fields. 
The one who spoke for them said: 

Even if I had been given the object of my desire 
in my time here on earth, 

not everyone who is granted the object of his desire 
is pointed in the right direction. 

Then I would have said to the days gone by: 

Will you not return? 

And I would have said to the days to come: 

Will you not keep your distance? 70 
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[3:30] God warns you of His self, and God is kind to His servants. 

The allusion from His words, God warns you of His Self is for those with 
deeper knowledge ( c arifun ) and the allusion from His words, and God 
is kind to His servants, is for novices. [The first] follow rigor and submit 
humbly and [the latter] follow [the way of] lightened burdens and ease. 

And it is said that when He said, “ God warns you of His Self,’ those hear¬ 
ing the address are understandably frightened, 71 so He said in combination 
with it, and God is kind to His servants in order to give them reason to hope. 
Thus His way ( sunna ) is to evoke desire and fear in them at the same time. 

It is said that He annihilates you in His saying “God warns you of His 
Self’ then brings you back to life and causes you to remain by His saying 
“and God is kind to His servants’.’ 


70 Mustafa gives sources attributing these verses to Abu Bakr al-Khwarizmi and others 
(Mustafa, no. 19, pp. 48-49). 

71 The translation follows the word tahwil found in MS K117, fol. 34b rather than the word 
tahwil found in the Basyuni edition. 
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[3:31] Say: “If you love God, follow me, and God will love you, and forgive 
you your sins; God is Forgiving, Merciful. 

You love God is a separation (farq) and God loves you is a gathering (jam ). 72 

You love God [with a love] mixed with cause ( ilia ) 73 but God loves you 
without cause; rather, He is the reality of communion. The love of the ser¬ 
vant for God is a state of subtle kindness ( latifa ) that he finds within himself 
and this state brings him into conformity ( muwafaqa ) with [God’s] com¬ 
mand out of [his own] pleasure ( rida 3 ), 74 without any feeling of aversion. 
This state necessarily involves his preferring [God] ’tfecL over everything 
and everyone. 

The precondition of love is that there is no worldly concern (hazz) in 
any state. One who has not been entirely annihilated from his worldly 
concerns possesses not even a sliver of love. 

The love of the Real for the servant is in His desire ( irada ), His benefi¬ 
cence ( ihsan ) and His kindness ( lutf) to him. It is a desire (irada) to bestow 
favor, which may be [seen] in [the servant’s] praise and commendation 
of Him kuGl, or it may be [seen] in [God’s] favoring [the servant], which 
would be [understood as] coming from the attributes of His acts. 75 

It is said that the precondition of love is your entire effacement from 
yourself because you are consumed in your beloved. The one who spoke 
for them said: 


72 For more information on how al-Qushayri understands these terms, see the section on 
“Gathering and separation” (al-Jam‘ wa-l-farq), Risala, 1:207-208. 

73 The word c illa means both “cause” and “infirmity”; al-Qushayri may have both senses 
of the word in mind here. 

74 For more on what al-Qushayri means by this term, see the “Section on Satisfaction” 
(Rida 5 ), Risala, 2:421-427. 

75 Al-Qushayri explains this in more detail in the “Section on love” (Bab al-mahabba) in 
his Risala. In this section he explains that, according to one teaching, God’s love for 
human beings arises from the attributes of Flis essence (that is, the divine attributes 
that exist with God). In this view, God’s love for His servant is in the servant’s praise 
of Him because the servant’s speech is attributable to God’s eternal attribute of speech. 
According to another teaching, God’s love belongs to the attributes of His actions (that 
is, the attributes He produces with regard to His creation), and is seen in the favors He 
grants his servants. God’s “desire” or “will” (irada) is one attribute ( sifa ) but is called by 
different names (that is, “wrath,” “mercy,” and “love”), depending on its object ( Risala , 
2:611-612). 




274 | Lata’if al-isharat [ 3 : 31 ] - [ 3 : 31 ] 


What is love 

until the eye is exhausted by weeping 

and you lose your ability to talk 

so that you cannot answer one who calls you. 76 

There is a difference between the beloved ( al-habib ) 77 and the friend 
( al-khalil ). 7S The friend [Abraham] said, “so whoever follows me, verily 
belongs with me” (minni) [14:36], and the beloved [Muhammad] said, “fol¬ 
low me and God will love you” The follower of the friend belongs with 
him ( minhu ) in the favor conferred [on both of them by God], while the 
follower of the beloved is loved by the Real kULk,—this suffices as a station 
of nearness and state. 

It is said that for those who submit themselves, He cuts off their long¬ 
ing for anything other than their model and leader of the first and the 
last—Muhammad f§|. 

It is said that this verse alludes to the fact that love is not an effect 
(:mcflul ) and is not brought about by obedient acts or the avoidance of bad 
things, because He said, “God will love you, and forgive you your sins’.’ 
He explained that it is possible that a servant may have many sins, 79 but 
nonetheless he loves God and God loves him. 

It is said that first He said, “God will love you,” and then He said, “and 
forgive your sins” The [conjunction] “and” (wa) determines the order, such 
that it will be known that love is prior to forgiveness. First He loves them 
and they love Him [5:54], then He forgives them and they seek His forgive¬ 
ness. Love leads to forgiveness; pardon does not lead to love. 80 

[The word] “love” ( mahabba ) indicates the purest or most choice ( safa 
of states: the expression “shining teeth” ( habab al-asnan ), which is their 
being bright and clear ( safa 3 ), is derived from the same root. 81 

Love demands the complete devotion of the innermost self near the 
presence of the beloved. 

It is said that the camel ahabba when he kneels down and will not move 

76 In a somewhat different version Mustafa traces the verse to Majnun (Mustafa, no. 5, p. 

123)- 

77 That is, Muhammad. 

78 That is, Abraham. 

79 The translation follows the word “sins” ( dhunub ) from MS K117, fol. 35a, rather than 
the word funiin found in the Basyuni edition. 

80 The negative follows MS K117, fol. 35a. Instead of la, the Basyuni edition has li-anna. 

81 In a similar passage in the “Section on love” (Bab al-mahabba) al-Qushayri writes that 
some say that “love” (hubb) means “the purest states of affection” ( safa 3 al-mawadda) 
because the Arabs use the phrase habab al-asnan to describe symmetrical teeth that 
are white and healthy ( Risala , 2:613). 
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even if he is struck. 82 

Love ( hubb ) consists of two letters, ha" and ba\ The ha" alludes to the 
spirit ( ruh ) and the ba 3 [alludes] to the body ( badan ). The lover does not 
hold back in either his heart or his body from his beloved. 




[3:32] Say: “Obey God, and the Messenger.” But if they turn their backs, God 
loves not the disbelievers. 

He commanded them to obedience, and then He said, “But if they turn their 
backs” that is, fall short in obedience by opposing [God’s command], then 
God loves not the disbelievers. He did not say “the disobedient” ( c asun ) but 
rather “the disbelievers” ( kafirun ), so the address indicates that He loves 
the believers even if they are disobedient. 



[3:33] Lo! God preferred Adam and Noah and the house of Abraham and the 
house of dmran above the worlds, 

[3:34] the seed of one another; God is Hearer, Knower. 

Adam and his seed are made of the same substance, but the characteristic 
of being chosen ( istifa 3 ) is something that comes from [God], not through 
lineage or relation. 
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82 This is another etymological comment. Al-Qushayri states that the word ahabba, a verb 
that means “to love,” also occurs in the expression ahabba al-batir, which refers to “a 
camel that kneels and will not stand up. Likewise the lover refuses to move from the 
remembrance of the beloved in his heart” (Risala, 2:6t3). 
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[3:35] When the wife of Imran said, “Lord, I have vowed to You what is within 
my womb as a consecration (muharraran). Accept this from me. Lo! It is You 
who are the Hearer, Knower. 

[3:36] And when she gave birth to her, she said, “Lord, I have given birth to 
a female”—and God knew very well what she had given birth to—the male 
is not as the female. “And I have named her Mary, and commend her to You 
with her seed to protect them from the accursed Satan.” 

The one who is consecrated ( muharrar ) 83 is someone who is not in bondage 
to any created being. The Real I&ZCJL, in His prior decree, has emancipated 
such a person from the bondage of preoccupation [with anything other 
than the Real] in all aspects and states. When the mother of Mary made 
this vow and gave birth to a female, she was ashamed. 84 When she saw her 
she said, “Lord, I have given birth to a female who cannot be consecrated.” 
God most high said, “and God knew very well what she had given birth to” 
By my life, the male is not like the female outwardly, but when the Real H 
accepted her every miracle appeared from her. 

When she said, “I have vowed to You what is within my womb as a 
consecration” she added, “Accept this from me” He granted her request, 
and the effects of the acceptance appeared in [Mary] and her son. One set 
of beings was saved by their story, and another was destroyed and expe¬ 
rienced a trial (fitna) because of the two of them. 85 She said, “And I have 
named her Mary, and commend her to You with her seed to protect them 
from the accursed Satan” She sought protection from God from anything 
in her words that [might] belong to Satan. 86 


83 The word muharrar literally means “one who is emancipated” but also refers to the 
contemporary practice of consecrating male children to service in a temple. 

84 Because she thought her vow was in vain. 

85 The translation follows the wording and pronouns found in MS Kii7, fol. 35a rather 
than the Basyuni edition. 

86 In MS K117, fol. 35a the sentence ends here. The sentence in Basyuni continues with a 
phrase which appears to have been mistakenly inserted into the text. This same text 
occurs in al-Qushayri’s commentary on Qur’an 3:94: “what is easiest in order to perfect 
what comes to them from the decrees of the hearts.” 
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[ 3 : 37 ] Her Lord accepted the child with gracious acceptance, and made her 
grow excellently, and Zachariah took charge of her. 

He caused [Mary] to attain more than what her mother had wished for. It 
is said that [God] accepted her with a gracious acceptance (qabul hasan) 
by making her unique in obedience to Him, and entrusting her with that 
which He entrusts His friends ( awliyaf —so much so that every person of 
her time was astonished by the excellence ( husn ) of that which He had 
entrusted to her even though she was a girl. 

It is said that the gracious acceptance was the excellence {husn) of 
[God’s] care for her in spite of His knowing what would be said 
about Him because of her, for He is not concerned with the shamefulness 
of the words of enemies. 

I find blame in passion 
for you sweet. 

Out of love of hearing you mentioned, 
let them blame me. 87 

Just as it is said: 

Let anyone 
who wishes 

say what he wishes. 

I do not care! 88 

It is also said that the gracious acceptance was His causing her to grow 
preserved [from sin and error] {Hsma) until she said: Lo! I seek refuge in 
the Compassionate One from you! If you fear God [19:18]. 

And made her grow excellently until she stood straight in obedience and 
preferred His ISUdi good pleasure in every moment, and until the fruit from 
her was such a person as Jesus This was the excellent growth. Zachariah 
took charge of her and it was part of [God’s] gracious acceptance and [His 


87 Mustafa states that the verse is attributed to Abu 1 -Shis, and gives numerous books in 
which it is cited. He also attributes it to ‘All b. ‘Abdallah al-Ja‘fari b. Abu Talib (Mustafa, 
no. 1, p. 103). al-Qushayri cites the same verse in the introduction to his commentary 
on Surat al-Fatiha above. 

88 Mustafa cites a somewhat different version of this verse attributed to Musa ‘Abdallah 
b. Isma'il (Mustafa, no. 6, pp. 92-93). 



278 | LataHf al-isharat [ 3 : 37 ] - [ 3 : 37 ] 


granting her] excellent growth that He made one such as Zachariah St 
among the prophets her guardian, and the caretaker and protector of her 
affairs. God revealed to David St, “If you see someone seeking me, become 
a servant to him {in ra’ayta li taliban fa-kun lahu khadiman )’.’ 89 
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[3:37] Whenever Zachariah went into the sanctuary where she was he found 
her with provisions. “O Mary,” he said,’’Whence comes this to you?” She said, 
“From God. Truly God provides for whomever He will without reckoning.” 
Among the signs of [God’s] gracious acceptance was that she could never 
be found anywhere except in the sanctuary ( mihrab ). Whoever dwells and 
stays where He is worshiped, where the sanctuary is—that is a rare and 
precious servant. 

It is also said that [God’s] gracious acceptance was that all of her affairs 
and concerns were not subject to Zachariah Sit, so that when he came to her 
to bring her food, he found her [already] with provision. This was [done] 
so that those who labor might know that God kUW does not burden others 
with the concerns of His friends {awliya 1 ), and anyone who serves one of 
His friends is included in the kind companionship {rifq) of the friend—it 
should not be seen as an imposition. This alludes to the fact that one who 
serves the poor (fuqaraf should [also] know that he has been included in 
[God’s] kind companionship of the poor . 90 

Then Zachariah A used to say, “Whence comes this to you?” because 
he did not believe that she was worthy of this rank and he was afraid that 
someone other than him was taking the opportunity of caring for her and 
supplanting him in performing these duties. So he asked, “Whence comes 
this to you? Who gave it to you?” Mary said, “[It is] from God, not from 

89 Neither Basyuni nor Abd al-Rahman give the source for this saying. al-Qushayri repeats 
it in his commentary on verse 4:93. 

90 Al-Qushayri uses the word the “poor” [fuqara 3 ) to mean both the indigent and those 
who have attained the spiritual station of poverty. See his commentary on Qurian 2:273 
and the “Section on poverty” (Bab al-faqr), Risala, 2:536-549. In his commentary on this 
verse, al-Qushayri talks about the proper attitude (adab) in serving the friends of God 
and the fuqara 1 -. one should understand that one is being included in the compassion 
and kindness of those who are one’s superiors in spiritual rank. This compassion and 
kindness is part of their adab. Al-Qushayri also tells a brief anecdote that questions 
whether we can know who has the higher status. See the “Section on companionship” 
(Bab al-suhba), Risala, 2:574. 
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any created being.” In this there were two things to comfort Zachariah. One 
was the witnessing of her station and her special gift ( karama) with God 
most high, and the second was [his knowing] that no one had supplanted 
him in serving her. In His words “Whenever (kullama) Zachariah went 
into the sanctuary, where she was, he found her with provisions’,’ the word 
kullama means “repeatedly,” and alludes to the fact that Zachariah gr did 
not cease caring for her, even though he found her with provision. Rather, 
every day and at every moment he studied her state because the special 
gifts ( karamat) of the friends do not necessarily persist. God may make 
something appear in them indefinitely or He may not, so Zachariah ait did 
not rely on that and neglect to study her state. He questioned her again, 
saying, “OMary, whence comes this to you?” because of the possibility that 
that which exists today may not be as it was yesterday—it is not something 
incumbent on God [to continue this provision]. 

His words “ Truly God provides for whomever He will without reckoning” 
is a clarification of the reality of divine unity Cayn al-tawhid). His provision 
and beneficence toward the servants is according to His will (mashTa), and 
does not result from their obedience and is not brought about by means 
of their acts of worship. 



[3:38] Then Zachariah prayed to his Lord, saying, “Lord, bestow upon me from 
You a goodly offspring, verily You are the Hearer of supplication.” 

That is, when he saw the special gift (karama) of God with her, he 
grew increasingly certain, and ever more hopeful, so he asked for a son 
in spite of his advanced age. The granting of his request was a rupture of 
ordinary reality (naqd al- c ada). 

It is said that Zachariah asked for a son to help him in obedience, 
and an heir from his progeny in prophethood, so that he might uphold the 
right of God (haqq Allah). So it was a request which deserved to be granted. 
When a request is for the right of the Real (haqq al-haqq) and not for the 
worldly concerns of the lower self (hazz al-nafs) He will not refuse it. 

Zachariah saw Mary with summer fruits in the winter and winter 
fruits in the summer, so he asked for a son in his old age so that it might 
be a sign (aya) and a miracle (mu'jiza). 
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[3:39] And the angels called to him as he stood praying in the sanctuary at 
worship 

When the petitioner asks and remains at the door, the request is granted to 
him. This alludes to the fact that anyone who needs something from kings 
should remain at the door until the request is granted. 

It is said that the ruling of God kiAfk is such that He only responds to 
the request of those who embrace service ( khidma ) to Him, and He casts 
those who turn away from obedience into the lowliness of estrangement. 
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[3:39] that “God gives you good tidings of John, who shall confirm a word 
from God; a lord, and one chaste, and a prophet of the righteous.” 

It is said that he named him John (Yahya) because of the life ( hayat ) of his 
heart through God. Exegetical writings tell us that the barrenness of his 
mother was brought to life {hayy) through him. 

It is said that [the name means] the quickening of life in the heart of 
one who believes in Him. 

His saying who shall confirm a word from God (Allah) means his con¬ 
firmation of the word Allah, by which he worshiped Him, or that he was 
brought into being by the word of God. 

His saying a lord: The lord is one who is not in bondage to any created 
thing. He has been freed ( taharrara ) from captivity to whims and from 
[captivity to] any created thing. It is said that the lord is someone who has 
actualized his servanthood ( c ubudiyya ) 91 to [God] It is said that the 

lord is the one who is superior to the people of his age, and John was such. 

It is said lord because he did not seek any station for himself, nor did he 
view himself as having any worth. When he dedicated himself in humility 
to God in every way, [God] caused him to rise above the group and made 
him a lord to all. 


91 The translation follows the word ubudiyya found MS Kny, fol. 35b rather than the word 
“sublimity” (' ulwiyya ) found in the Basyuni edition. 
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His saying and one chaste, that is, liberated from passions and spared 
from carnal human properties despite being human. It is said that [it means] 
being protected from the demands of his lower self, restrained from that 
through [his] engagement in exaltation [of God] and seeking to draw near 
[to Him]. It is said his restraint came from being uprooted by the intuitions 
of realities coming to him, such that he no longer had any preference for 
worldly things. 

And a prophet of the righteous, that is, he was worthy of attaining their 
rank. 
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[3:40] He said, “My Lord! How shall I have a boy when old age has overtaken 
me, and my wife is barren?” He said, ‘so it will be.” “God does what He will.” 
It is said that there was a long time between his petition and the reply, and 
because of that he said, “How shall I have a boy ?” 92 

It may mean that he said, “By what right would I receive a response [to 
my prayer], if not by Your favor?” 93 

It may mean that he said, “How shall this be: by adoption or sexual 
procreation?” 

It may mean that [he questioned] whether this was to be from a woman 
other than his wife since she was [also] of advanced age, [that is,] from 
taking a slave as a concubine. So it was said to him, “No, not through these 
means, for both (you and your wife) have suffered loneliness together, so 
the good news of the son is for both of you.” 


if 




[3:41] He said, “My Lord! Appoint for me a sign.” He said, “Your sign is that 


92 According to some transmitted exegetical material related in al-Qurtubi’s tafsir, forty 
years were said to have elapsed between Zachariah’s prayer and the news of John’s 
impending birth. (Cited in Ayoub, The Quran and Its Interpreters, 2:113). 

93 The explanations al-Qushayri cites in this passage reflect the concern of commentators 
that Zachariah’s question not be understood as reflecting his doubt in the power of 
God to do whatever He wills. (See Ayoub, The Qur’an and Its Interpreters, 2:112-115). 
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you shall not speak to men, save by tokens for three days. 

He sought the sign so that he might know when [his prayer] would be 


answered, not because of any doubt regarding the source of this response. 
[God] made the sign of His proof 94 that [Zachariah’s] tongue was held 
[silenced] with created beings even as he was left free to glorify God. That 
is to say [God said], “do not refrain from speaking with Me for I do not 
deprive My friends of My intimate conversations ( munajat ).” 



[3:41] and remember your Lord often 

...in your heart and your tongue in every moment. 



[3:41] and glorify [Him] at evening and dawn : 
...in persistent prayer (salat). 



[3:42] And when the angels said, “O Mary, God has preferred you, and made 
you pure; He has preferred you above all women of the worlds.” 

It is possible that this was the beginning of a message from the angels to 
Mary elevating her state. It is possible that she may have heard their words 
and seen them, or that she did not see them but heard them as a voice call¬ 
ing out to her: “God has preferred you by your being favored and singled 
out from among your kind and peers, and made you pure from what is 
indecent and sinful, with a beautiful immunity and [pure] from having 
physical contact with men. He has preferred you above all women of the 


94 Basyuni notes that the word here is dalala, which he says is acceptable in meaning, but 
he nonetheless changes it to walaya. The translation adheres to dalala , since that is the 
word also found in MS K117, fol. 35b. 
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worlds in your time.” 

The point of repeating the mention of her being preferred is first, “He 
has chosen you through special gifts, position, and an exalted state”; and 
second, “He has chosen you to bear Jesus git without a father, and no woman 
can ever be compared to you until the Day of Resurrection.” Because of 
that He said, “above all women of the worlds 



[ 3 : 43 ] “O Mary, be obedient to your Lord, prostrating and bowing with those 
who bow.” 

“Persevere on the carpet of worship and practice obedience continually. 
Do not fall short from continuous service ( khidma ). The Real has singled 
you out by your station, so be without equal in your time in your worship 
of Him.” 
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[3:44] That is of the tidings of the unseen. We reveal it to you for you were not 
with them, when they were casting quills, which of them should have charge 
of Mary; nor were you with them, when they were disputing. 

That is, “We have told you [Muhammad] of these stories and have spoken 
with you about their meanings. Although We have related these stories to 
you, Our speech is rare and precious—it is more valuable and more perfect 
than if you yourself had been a witness to [these events].” 




[3:45] When the angels said, “O Mary, God gives you good tidings of a word 
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from Him, whose name is the Messiah, Jesus, son of Mary, honored shall he 
be in this world, and the hereafter, and of those brought close. 

[3:46] He shall speak to mankind in the cradle, and in his manhood, and he 
is of the righteous.” 

She was not given good tidings about her portion in this world, or her 
fortunes in the hereafter. Rather, she was given good tidings verifying that 
[she was receiving a] tremendous sign in [the birth of Jesus] and [that] he 
was a prophet of God—it was a confirmation of the miracle. 

It is said that He informed her that whoever succumbs to the over¬ 
whelming force of the divine power ( qudra ) and ends up before His ruling 
(hukm) will encounter miracles of that power the likes of which no one 
has experienced. Mary had surely lived for a long time with an excellent 
reputation and was well-known as a chaste [woman], but then [God] caused 
confusion about her situation [when she] appeared in a state deemed blame¬ 
worthy by people. In actuality it was not as the foolish thought. Their eyes 
were blocked from seeing the flow of the divine decree (j ary cm al-taqdir). 

It is said that He informed her of what would happen to [her son] 95 step 
by step and in detail. He told her that he would live in such as way that he 
shall speak to mankind as a young child and in his manhood, and that the 
deception of [his] enemies would not affect him. 

It is said in manhood [means] after his descent from the heavens. 96 

It is said that He fortified her heart by informing her that, while she 
herself would hold her tongue regarding her innocence [after the birth], 
God would cause Jesus to speak [as a child] as proof of her sincerity 
and exalted honor. 



[3:47] She said, “Lord, how shall I have a child when no mortal has touched 
me?” He said, “It is such. God creates what He will. 

Just as you witnessed the appearance of things contrary to ordinary reality 
in the provision We gave [to you], likewise We will break with ordinary 


95 The translation follows MS K117, fol. 36a. 

96 Some Qur’an commentators understood Jesus’s speaking to mankind in his manhood 
(kahl) as referring to the time after his return to this world (Ayoub, The Qur’an and Its 
Interpreters, 2:136). 
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reality by creating a son without a man having touched [you]. 





[3:47] When He decrees a thing, 

that is, He desires a ruling ( hukm ) to come to pass 




[3:47] He says to it only: ‘Be’, and it is.” 

Producing [things] from the beginning and bringing [them] forth are not 
difficult for Him. 

When they began to blame her, God caused Jesus ft to speak when 
he was [only] one day old; [he] said, “7 have come to you with a sign from 
your Lord” [3:49]. 
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[3:48] And He will teach him the Book, wisdom, and the Torah, and the 
Gospel. 

[3 : 49] To be a messenger to the children of Israel, “I have come to you with 
a sign from your Lord, I will create for you out of clay [something] like the 
shape of a bird then I will breathe into it, and it will be a bird by the leave of 
God. I will also heal the blind and the leper; and I bring the dead to life, by 
the leave of God. I will inform you too of what things you eat, and what you 
treasure up in your houses. Surely in that is a sign for you, if you are believers.” 
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These were His outward signs and dazzling, overpowering proofs: bring¬ 
ing life to the dead, healing the blind and the leper, telling [them] what 
they did secretly, and other miracles. [God] stated that [Jesus] confirmed 
what came before him in laws, but was chosen to abrogate part of what 
came before and to establish another part for them according to the details 
articulated in the Qur'an. 



[3:50] Likewise, confirming that which was before me of the Torah, and to 
make lawful for you some of that which was forbidden to you. I have come 
to you with a sign from your Lord: so fear God, and obey me. 

[3:51] Surely God is my Lord and your Lord, so worship Him. This is a straight 
path.” 

[3:52] And when Jesus sensed their disbelief, he said, “Who will be my helpers 
[in the cause of] God?” The disciples said, “We will be helpers of God; we 
believe in God; witness that we have submitted. 

When the message reached them and they differed—some of them believed 
him and some of them called him a liar, and they were the majority—he 
came to know that prophecy does not spare one from affliction and the 
oppression of enemies. So [Jesus] separated his heart from them and held 
to his goal ( qasd ). He said to his people, “Who will be my helpers [in the 
cause of] God so that they may help me in my exclusive devotion to His 
true reality and sincere dedication to His goal?” 97 Then those who were 
touched by the effects of [God’s] providence (athar al-inaya) and chosen 
through the effects of [divine] selection (athar al-takhsis) said, “We will 
be helpers of God; we believe in God; bear witness to us in truth and let 
nothing come from us that would cast doubt on you.” 


97 That is to say the goal (qasd) God sets for humans. Qur’an 16:9 says, Upon God it rests 
to show the right direction of the way (wa c ala Allahi qasdu al-sabili) (translation from 
Lane, Arabic-English Lexicon, 2:2531). 
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[3:53] Lord, we believe in what You have revealed, and we follow the Messenger; 
write us down therefore with those who bear witness. 

As for the remainder, they worked to create dissension and intensified 
their enmity. They plotted and schemed against him, but God made them 
taste the evil of their scheming. They imagined that they had crucified and 
killed Jesus but that was from their ignorance and confusion. God kUkl 
raised Jesus as His prophet (nabi) and His friend (wall). Banishment 
and cursing was the rightful due of his enemies—this was [Gods] schem¬ 
ing with them. 
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[3:54] And they schemed; and God schemed; and God is the best of schemers . 98 

[3:55] When God said, “O Jesus, I am gathering you and raising you to Me, 
and I am cleansing you of those who disbelieved, 

The allusion in it: “I am gathering you from yourself, seizing you from 
yourself, raising you above the mortal human attributes, and purifying you 
from your own desire ( irada ) completely so that you will act as Our agent 
( musarrif) through Us and for Us. You will have no free choice ( ikhtiyar ) in 
anything. In its place divine governorship ( tawalli ) will descend upon you 
and stand in for you.” By this quality, the dead were brought to life through 
the hands [of Jesus]. These were occurrences that could only happen by 
the divine deliberative power, may it be exalted. 

It is said that He purified his heart from looking to others ( aghyar ), and 
from seeing simulacra and traces ( al-amthal wa-l-dthdr) in all states and 
phases ( al-ahwal wa-l-atwdr). 







ib&l 




98 For a discussion of how classical commentators addressed the question of attribut¬ 
ing the negative trait of scheming to God, see Ayoub, The Qur’an and Its Interpreters, 
2:165-169. 
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[3:55] and I am setting those who follow you above those who disbelieved 

until the Day of Resurrection 

In help ( nusra ), force ( qahr ), and proof ( hujja ). 

His followers—those who have not changed his religion (din) and those 
who follow his creed ( c aqida ) in the declaration of oneness (tawhid )—are 
believers (mu’minun). They are in the right until the Day of Resurrection, 
and they will be helped [by God] until the Day of Resurrection. Then 
God will judge between them and their enemies on that day. The 
disbelievers will be in hellfire (amma l-kuffarfa-fl l-jahim) and the believers 
will be in felicity (wa-amma l-mu’minun fa-ft l-na c im). 



[3:55] Then to Me shall be your return, and I will decide between you, as to 
what you were at variance about. 

[3:56] As for the disbelievers, I will chastise them with a terrible chastisement 
in this world and the hereafter; they shall have no helpers. 

[3:57] But as for the believers, who do deeds of righteousness, He will pay 
them in full their wages. God loves not the evildoers. 

[3:58] T his We recite to you of verses and wise remembrance. 

“This We recite to you, O Muhammad, to inform you of the meanings of 
what We have revealed to you. [These meanings do not reach you] through 
your exertion to attain knowledge, nor by your learning from parables, nor 
by your deduction by any sort of reasoning.” 
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[3:59] Truly the likeness of Jesus in God’s sight, is as Adam’s likeness. 

He chose to purify the spirit ( ruh ) in them from the act of passing from 
one body to another ( tanasukh ) in the loins," but He singled out Adam 
as the first [of men], while He singled out Jesus ft for the special distinc¬ 
tion of breathing the spirit into him 100 in the most exalted way. But even 
though these two were weighty beings, the imperfection of being in time 
and being mortal was nonetheless unavoidable for them: He created him 
of dust, then He said to him, “Be,” and he was [3:59]. 
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[3:60] The truth is from your Lord; be not of those who waver. 

[That is,] “The truth (al-haqq) is from your Lord, O Muhammad. Have no 
doubt that there is no one who resembles Him diftd in causing existence 
and no created being has any power over the establishment of His way. 101 
The existence ( wujud ) of existents ( mawjudat ) has been conferred 102 from 
the concealment of nonexistence ( katm al J adam) —their beginning is from 
God and to Him is their return.” 


a_J a fuJii 1 9 \_Gl_ajl 5 - 


\_a _y*_> 


99 In other words, neither Adam nor Jesus had fathers, so the spirit {ruh) was “breathed 
into” them (see Qur’an 15:29, 21:91, 32:9, 38:72, and 66:12). 

100 Qur’an commentators note the different pronouns used in verses 21:91 {.. .We breathed 
into her of Our spirit) and 66:12 (. . . We breathed into it/him of Our spirit). The femi¬ 
nine pronoun is commonly understood to refer to Mary, and the masculine pronoun 
to either an opening in Mary’s shirt or Jesus in the womb. (See, for example, Fakhr 
al-DIn al-Razi, Mafatih al-ghayb/al-tafsir al-kabir at altafsir.com, in the commentary 
on Qur’an 66:12). 

101 The translation follows “His way” (sunnatihi) from MS K117, fol. 36b. Several Qubanic 
verses speak of God’s way or precedent ( sunna): 33:38, 33:62, 35:43, 40:85, and 48:23. 

102 The blank in the Basyunl edition has been completed with the word khussat found in 
MS K117, fol. 36b. 
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[3:61] And whoever disputes with you concerning him after the knowledge 
that has come to you, say: “Come! Let us call our sons and your sons, our 
wives and your wives, ourselves and your selves, then let us humbly pray and 
invoke God’s curse upon those who lie." 

And whoever disputes with you concerning him 103 means that “After you 
have sincerely proclaimed what you were told, and have come to know the 
truth of the knowledge We imparted to you in your heart, do not be reticent 
in challenging them to mutual cursing. Trust that you have the force ( qahr) 
and help ( nusra ), and that We are protecting you and have sheltered you 
in the wing of Our nearness.” If they had sought this mutual cursing, the 
valley would have rained fire down upon them, but God gave them 
respite because He knew of the believers [yet to come] of their progeny. 

This verse alludes to those whose states are no longer those of the sincere 
(siddiqiin). When the lights [of the sincere] appear, what remains in [the 
others] fades away completely. 



[3:62] This is the true story. There is no god but God, and assuredly God is 
Mighty, Wise. 

This is the true story: The dust of confusion has no authority over the wit- 
nessings of divine unity. No delusion of any created being reaches the secret 
of His ruling ( hukm ). Nothing that is known in existence can come close to 
it, and nothing that is imagined can conceive of the divine decree ( taqdir). 



[3:63] And if they turn their backs, God knows the agents of corruption. 


103 This verse is said to refer to a delegation of Christians from Najran who disputed with 
the Prophet concerning Jesus. For a discussion of the commentary on this verse see 
Ayoub, The Qur’an and Its Interpreters, 2:188-202. 
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“And if they turn their backs, O Muhammad, the confusion of those who 
talk falsely cannot withstand the rays of your light.” 

God knows the agents of corruption: either He will sweep them away or 
He will forbear until their conjectures have become firmly established. Then 
He will seize them suddenly, and [then] they cannot be helped. 
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[3:64] “O people of the scripture! Come now to a word (kalima) agreed upon 
between us and you, 

The word ( kalima ) testifies to the divine unity ( tawhid ) and the singularity 
(;ifrad ) of the Real in bringing forth everything. 


[3:64] that we worship none but God 

Do not look in your innermost self to any created thing. There should 
be no object of worship for you other than Him. You should have no 
aim ( maqsud ) or object of witnessing ( mashhud ) other than Him. This is 
the [best] protection against associating partners [with God] (shirk). You 
yourself are foremost among the “others” that should not be witnessed. 
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[3:64] and that we do not associate anything with Him, and do not take each 
other for lords, beside God"; 

The truth of this appears in abandoning praise and blame of them, remov¬ 
ing any complaint or doubt about them, and cleansing the innermost self 
from taking into account even so much as a speck of effacement (mahw) 
or affirmation ( ithbat) as coming from them. 104 [The Prophet] f§| said: The 
truest verse the Arabs sung was from Labid: 

104 In other words, one witnesses that only God effaces and affirms. In his use of the terms 
“effacement” (mahw) and “affirmation” (ithbat), al-Qushayri has in mind Qur’an 13:39: 
God effaces whatever He will and He affirms [whatever He will], and with Him is the 
Mother of the Book. See also the section on “Effacement and affirmation” (al-Mahw 
wa-l-ithbat), Risala, 1:222-223. 
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Is not everything 
other than God unreal? 

Every blessing 
is inevitably fleeting. 105 



[3:64] and if they turn their backs, say, “Bear witness that we have submitted.” 

[3:65] “O people of the scripture, Why do you argue about Abraham? when 
the Torah was not revealed, neither the Gospel, but, after him. What, do you 
not comprehend? 

He put a cloak ( niqab) of possessiveness and a veil ( hijab ) of jealousy 
over His friend g$fe, and severed his connection to all of them after their 
accusation about him and [thus he] decisively contradicted their confused 
arguments. How could Abraham belong to the religion of those who 
came after him? This makes no sense. 



[3:66] Lo! You are those who dispute about what you know; why do you then 
dispute concerning that of which you have no knowledge?; and God knows, 
and you know not. 

That is, “Your scripture includes clear evidence ( bayan ) that should be 


105 Labld (d. 40/660-661) was a well-respected poet from the pre-Islamic period who 
converted during the lifetime of the Prophet. Mustafa gives several sources for this 
verse (Mustafa, no. 7, p. 93). ‘Abd al-Rahman gives several sources for the hadith and 
the poetry, such as al-Bukhari, Muslim, Ibn Maja, and Ibn Hanbal. There is a passage 
in the Basyuni edition after the verse from Labid that does not appear in MS117, fol. 
37a. Because this same passage appears in the commentary on Qur’an 3:94 and makes 
more sense in that context, it has been omitted here under the assumption that it is an 
error of the copyist or the edition. 
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a proof ( burhan ) for you. Regarding that [evidence or proof], you have 
chosen 106 either truly or falsely. As for that for which you have no defini¬ 
tive evidence ( dalil ), or any way of knowing (mar if a), how can you begin 
to judge it or make claims to have comprehended it?” 




[3:67] No; Abraham in truth was not a Jew, neither a Christian, but he was 
a Muslim and a hanif 

The hanif is one who stands straight ( mustaqim ) in truth, while the ahnaf 
stands straight ( mustaqim ) with curved legs—one who leans on a [twisted] 
foot is called mustaqim optimistically. 107 Abraham was a hanif not bend¬ 
ing from the truth, not swerving from the law, and not stumbling this way 
and that with every promise of personal gain. He surrendered his wealth, 
his self, his son—everything altogether—to the decree of God and [stood 
in] a state of readiness for His command. 
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[3:67] and he was never of the idolators. 

[3:68] Surely the people with the best claim, Abraham, are those who followed 
him, and this Prophet, and those who believe; and God is the Protector of 
the believers. 

Whereas whims {ahwaf and blameworthy innovations ( bidaf breakup [a 
group] so that each faction ends up in error, the people of truth ( ahl al-haqq ) 
in every era, and every time and moment, hold to the best proof and will 
be a single party. They will be those with the best claim [to Abraham] 
over others. Abraham was a companion of truth ( sahib al-haqq). Whoever 


106 The translation follows MS K117, fol. 37a. 

107 The words ahnaf and hanif are from the root h-n-f which means “to incline.” Here 
al-Qushayri explains that these words can also be understood in what seems to be the 
opposite meaning. The person who walks with an altered gait is called ahnaf because 
he leans to one side physically, but also because one hopes he will be able to incline 
toward a straighter position. The hanif is someone who inclines away from a false 
religion and becomes upright in the truth. (See Lane, Arabic-English Lexicon, 1:658). 
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professes his religion (din) —as in the example of our Messenger §§■ and his 
community—belongs to the religion of Abraham which is the declara¬ 
tion of the unity (tawhid) of God §1. 

And God is the Protector (wall) of the believers because they have been 
entrusted 108 with His religion (din) and they act in harmony with the 
declaration of His unity (tawhid). The protecting friendship (walaya) of 
God comes with aid fawn), help (nusra), selection (takhsis), and nearness 
(qurba). 
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[3:69] There is a party of the people of the scripture who yearn to make you go 
astray; yet they cause none to stray, except themselves; but they are not aware. 
Those who had succumbed to discord, who had been afflicted by tribulation 
and seduced by temptation, wished for all people what had befallen them. 
Although [this party of] the people of the scripture wanted the believers to 
turn from the truth, God refused to do other than perfect His light 109 and 
sent back upon them the evil consequences of their actions. 
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[3:70] O people of the scripture! Why do you disbelieve in God’s verses, when 
you yourselves bear witness? 

“[You bore witness] before his mission §§) to the authenticity of his 
prophecy. 110 What is it that brings you to error so that you disavow what 
you know?” 


108 The verb tawalld (“to be entrusted or charged with”) comes from the same root as wall. 
See al-Qushayri’s comments on Qur’an 2:257 f° r his understanding of the reciprocal 
relationship of walaya. 

109 This is a reference to Qur’an 9:32: They desire to extinguish God’s light with their tongues; 
but God refuses to do other than perfect His light, even though the disbelievers be averse. 

110 This refers to the understanding that Muhammad’s arrival as a prophet was foretold in 
the previous scripture. 
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[3:71] 0 people of the scripture! Why do you confound truth with falsehood, 
and conceal the truth while you know? 

“You conceal the truth regarding the affair of Muhammad g§- while you know 
that he is the Prophet who speaks truly.” Can this be anything other than 
the divine ruling to forsake ( hukm al-khidhlan) and the decision to deprive 
(qadiyyat al-hirman) [those who confound and conceal the truth] ? Then He 
informed them that among them there were some hypocrites. They wanted 
to forestall any trouble with the Muslims while also avoiding conflict with 
their brothers among the disbelievers. Thus they conspired to pretend to 
agree publicly with the Messenger §§• and the Muslims, while secretly to 
remain true, among themselves, to their corrupt beliefs. 
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[3:72] A party of the people of scripture say, “Believe in what has been revealed 
to those who believe at the beginning of the day, and disbelieve at the end of 
it, so that they might then turn back. 

[By this verse] God i&ZCJL showed that their hypocrisy was exposed to the 
Muslims and that it had not benefited them, either in this world, because 
God informed His Prophet and the believers of it, or in the hereafter, 
because [their hypocrisy] deprived them of sincere devotion [toward God]. 



[3:73] And do not believe except in one who follows your religion... 

This may refer to the beginning of a command from God kPdA to the 
Muslims. 111 The allusion in it is that you should not associate on intimate 
terms with opponents, nor divulge your secrets to outsiders. 


111 Or it may be a continuation of the speech of a party of the people of scripture from 
the previous verse. According to Ayoub, commentators have cited numerous readings 
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[3:73] Soy: “True guidance is God’s guidance —f/iaf anyone should be given 
the like of what you have been given, or that they should dispute with you 
before your Lord.” Say. “surely bounty is in God’s hand; 

He is the One who singles out whom He will for the lights of instruction 
and singles out whom He will for abandonment and deprivation. 
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[373] He gives it to whomever He will; God is Embracing, Knowing. 

[374] He singles out for His mercy whom He will; God is of bounty abounding.” 
He singles out whom He will for different blessings. According to this [way 
of reading the verse] mercy is a means ( sabab ) for the singling out of bless¬ 
ing to those He wills to receive it. 112 But the wording is such that it is also 
possible that it means that He singles out mercy for whom He will—in 
this case it would mean mercy [itself], not mercy functioning as a means 
[to something else]. According to this interpretation, [His mercy] means 
prophecy {nubuwwa) and friendship (walaya). 113 

Included in His saying “He singles out for His mercy whom He will” that 
is, [included] for His blessing, is preservation from error and sin ( Hsma ), 
and all of the allotted good deeds that He singles out for any particular 


and interpretations for this verse, which reads, in its entirety: And do not believe except 
in one who follows your religion. Say: “True guidance is God’s guidance—that anyone 
should be given the like of what you have been given, or that they should dispute with 
you before your Lord.” Say: “surely bounty is in God’s hand; He gives it to whomever He 
will; God is Embracing, Knowing. (Ayoub, The Qur’an and Its Interpreters, 2:219-225). 

112 In al-Fusulfl l-usul, al-Qushayrl writes that “The fundamental sense of ‘mercy’ is the 
act of willing the benefit” (translation by Frank, “Two Short Dogmatic Works,” ch. XV, 
83). In the first interpretation of the meaning of this Qur’anic verse, al-Qushayrl is 
speaking of “mercy” not as the blessings themselves, but as the divine “will or desire” 
(irada ) to give blessings. 

113 In this interpretation, the “mercy” in this verse refers to the blessing of prophecy or 
friendship with God, not the divine will to give blessings. 
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servant. He singles out some people for the blessing of moral qualities 
(1 akhlaq ), some for the blessing of riches ( arzaq ), some for the blessing of 
devotional service ( Hbada ), others for the blessing of spiritual desire ( irada ), 
others for success in external things, others with the gift of an easier life 
(1 bi J ata J i al-aysar), 114 and others for encountering secrets ( bi-liqcTi al-asrar). 
He said, “ And if you were to count God’s blessing, you could never reckon 
it” [14:34,16:18]. 

It is said that when they heard, He singles out for His mercy whom He 
will, they knew that [His mercy] is not related to any means of attain¬ 
ment. 115 Rather, the command comes by divine origination ( ibtidaf and 
divine will ( mashVa ). 

It is said that He singles out for His mercy whom He will in [that persons] 
comprehension of the secrets [God] reveals to him and the different types 
of information [God] gives to him. 
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[3:75] of the people of the scriptures is he who, if you trust him with a 
hundredweight, he will return it to you; and of them is he who, if you trust 
him with one dinar, will not return it to you; unless you keep standing over 
him. That is because they say, “We have no duty toward the Gentiles. They 
speak falsehood against God, while they are aware. 

He relates that [the people of the scripture], notwithstanding their error 
and disbelief, vary in their moral qualities. All of them have broken the 
trust ( amana ) of the religion (din), but among them are those who have 
regard for proper [human] interactions. Even though they interact with 
sincerity, it will not benefit them in receiving reward, but it will benefit them 
in lessening [their] punishment since disbelievers are held accountable in 
the details of the laws. If, in their disbelief they sinned less, they will suf¬ 
fer less punishment than those who have lost the most, even though their 
punishment will also be in perpetuity. 

Then He explained that the judgment is not theirs, so that when they 

114 The translation follows the word “easier life” ( aysar) from MS K117, fol. 37b rather than 
the word abshar found in the Basyuni edition. 

115 The translation follows the wording in MS K117, fol. 37b: al-wascfil laysa bi-ha shay\ 
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say, “We have no duty toward the Gentiles, ” the situation is not as they 
would have it, nor will these words benefit them. Rather, the judgment 
belongs to God 
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[3:76] Nay, but whoever fulfils his covenant, and has fear, for truly God loves 
the God-fearing. 

Those who hold to the covenant are deserving of being united in friendship, 
honor, and the garden. Those who are in error are deserving of aversion, 
ignominy, and shame. 116 
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[3:77] Those that sell God’s covenant and their own oaths for a small price, 
there shall be no share for them in the hereafter; and God shall not speak to 
them, nor look upon them on the Day of Resurrection, nor will He purify 
them and theirs will be a painful chastisement. 

Those who prefer their caprice ( hawahum) over their final outcome 
( c uqbahum ) and have given priority to their desires ( munahum ) over har¬ 
monious agreement with their Protector ( mawlahum ), will have no share 
in the hereafter. Because they have chosen to seek pleasure in the present, 
they have lost in the two abodes and they remain apart from the Real. The 
pleasure they sought in worldly things ( hazz ) has brought upon them all 
kinds of tribulations, but they are not aware of what has happened to them: 
God shall not speak to them, nor look upon them on the Day of Resurrection, 
nor will He purify them. Moreover, He will cause them to remain in the 
punishment beyond the count of time. 
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116 The Basyum edition does not have any commentary on Qur’an 3:76. This paragraph 
has been added from MS Krr7, fol. 37b. 
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[3:78] And there is a group of them who twist their tongues with the Book, 
so that you may suppose it as part of the Book; yet it is not part of the Book; 
and they say, “It is from God,” yet it is not from God, and they speak falsehood 
against God, while they know. 

This verse alludes to those who are false in their claims on this path (tariqa). 
They embellish what they say and let loose their tongues concerning what 
their hearts have no information or verification about. In this they deceive 
the foolish, ordinary people, and novices. They imagine that they have 
attained realization of what they say. In describing them, God most high 
said, so that you might suppose it is as part of the Book; yet it is not part 
of the Book. 

In a similar manner, the lords of deception and fraud direct their talk 
to the weak so that the secrets of the people of realities {ahl al-haqadq) 
are exposed before them. God most high said, and they speak falsehood 
against God, while they know, that is, they know that they are speaking 
falsely. Thus the people of falsehood and deception on this way ( tariqa ) 
speak from hearts ( qulub ) that are ruined and innermost selves (asrar) that 
are veiled. We seek refuge in God from deserving wrath. 
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[3:79] It belongs not to any mortal that God should give him the Book, the 
judgment, prophethood, then that he should say to men, “Be servants to me 
instead of God.” Rather, “Be masters, by virtue of what you know of the Book 
and in what you study.” 

That is, “It is not a quality of anyone whom We have chosen for prophet- 
hood or selected for friendship ( walaya ) to call created beings to himself 
or to teach anything affirming himself or his worldly situation, because 
His kOO choosing them for prophethood includes protecting them from 
what is not permissible. To allow that as an attribute of theirs would be 
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incompatible with their state. Rather, the messengers and the friends have 
called created beings to God fH and this is the meaning of God most high’s 
words, Rather, “Be masters which is to say that He directs them only to 
be masters ( rabbaniyyun ) to created beings. [The word] ( rabbanl ) is related 
to [the word] “lord” or “master” ( rabb ) just as it is said, “so and so is bull¬ 
necked” ( raqabanl) 117 or “full of life” (hayyanl) and the like. 118 They are 
those who have knowledge of God, who are forbearing for the sake of 
God and stand firm through God 119 in their annihilation from anything 
other than God. With their worldly concerns withering away, they become 
immersed in the realities of His existence rather than their sensory percep¬ 
tion of their own states. They speak, hear, and see by means of God, and 
so they are effaced from what is other than God. 

It is said that the master ( rabbanl ) is one who has had the shadow of his 
lower self ( nafs ) lifted from him and he subsists in the shelter of God’s Sdidi 
shadow. 

It is said the master is one who does not affirm anything other than his 
Lord as one; he does not acknowledge, even in the slightest way, any efface- 
ment or affirmation [in creation] as belonging to anything other than Him 
or coming from anything other than Him. 120 

It is said that the master is he who is obliterated ( mahq ) in His LWL. 
existence and effaced ( mahw ) in witnessing Him, so the One who stands 
in for him is other than him and the One who acts on his account is other 
than him. 

It is said that the master is he who is not affected by the vicissitudes of 
fortune in all their different forms. 

It is said that the master is he who is not disturbed by tribulation ( mihna) 
or excited by blessing ( nfma). 121 His condition is the same irrespective of 
what comes. 

It is said that the master is he who is not affected by the appearance 
(wurud) of any incoming ( warid ) to him. 122 Anyone who is swayed by a 

117 The translation follows MS K117, fol. 38a with the word “bull-necked” ( raqabanl ) rather 
than what looks to be a typo in Basyuni. 

n8 Al-Qushayri is referring to the fact that the adjectival ending -dm is an intensifier. 

119 Bi-lldh is added here on the basis of MS K117, fol. 38a. 

120 In the “Section of Effacement and affirmation” (al-Mahw wa-l-ithbat), al-Qushayri 
writes, “The reality of effacement and affirmation is that they originate in the divine 
deliberative power. Effacement is what the Real conceals and negates, and affirmation 
is what the Real makes manifest and apparent. Effacement and affirmation are limited 
to the divine will ( mashta ). God most high said, God effaces whatever He will and He 
affirms [whatever He will] [13:39] ( Risdla , 1:222). 

121 The translation follows MS K117, fol. 38a: Id yastafizzuhu mihna wa layahuzzuhu nfma. 

122 In the section “The incoming” (al-Warid), al-Qushayri explains that this can be 
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tender heart, influenced by the attacks [of life], or finds imperfection in 
the dangers or risks of something that might happen 123 is not a master. 

It is said that the master is he who is unconcerned in his heart and inner¬ 
most self with anything that happens, and who does not neglect anything 
in the law in what he does. 

By virtue of what you know of the book and in what you study “from 
My continuous beneficence to you and the doubling of My blessing for you.” 



[3:80] He would never order you to take the angels and the prophets as lords. 
Would He order you to disbelieve, after you have submitted? 

That is, “do not attribute to them so much as an atom in the establishment 
of good and evil ( ithbat al-khayr wa-l-sharr)]’ 

It is said that He is informing you of the boundary of human nature 
(hadd al-bashariyya) and the truth of lordship {haqq al-rububiyya). 

It is said that He orders you to respect ( tawqir ) them with regard to the 
command and the law (sharfa) but to disdain ( tahqir ) the worth of cre¬ 
ated things in comparison to lordship ( rububiyya ). Would He order you to 
disbelieve, after you have submitted? “Would He order you to affirm ( ithbat ) 
created things after bearing witness ( shuhud ) to the Real?” 

It is said: “Would He order you to look to outward appearances ( ashkal ) 
and to attribute events to simulacra ( amthal ) after the lights of unity 
(; tawhid ) have appeared in your innermost selves and after the suns of 
singular devotion ( tafrid ) have arisen in your hearts?” 



something verbal or nonverbal that comes to one from God or from knowledge ( Risala, 
1:245). 

123 Al-Qushayri may be indirectly referencing Qur’an 67:3: You will not see in the 
Compassionate One’s creation any imperfection. 
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[3:81] And when God made a covenant with the prophets: “What I have given 
you of the Book and wisdom; then there shall come to you a messenger con¬ 
firming what is with you—you shall believe in him and you shall help him!’ 
He said to them, “do you affirm? And do you take My load on you on that 
condition?’’ They said, “We affirm.” He said, “Then bear witness, and I shall 
be with you among the witnesses.” 

God made a covenant regarding Muhammad gj|, [that was] binding on all 
the [other] prophets fe, just as He made a covenant with them to agree to 
His lordship. This is the utmost honoring of the Messenger fH since 
He connected [Muhammad’s] name with His own, and affirmed his worth 
just as He affirmed His own. So [Muhammad] is singular in rank among all 
people and [God] has eased the way for all to know His majesty through 
the miracle 124 that appeared to [Muhammad]. 


jjJLudAjl tiJulljli illS’i 


[3:82] Then whoever turns his back after that, they are the wicked. 

This alludes to whoever abandons [the Prophet’s] way (sunna) or wan¬ 
ders [away] from following his path ( tariqa ) after the appearance of [the 
Prophet’s] evidence and the clarity of his miracle. They are those whose 
condition has become corrupted. They have become deserving of wrath 
because of their denial and the breaking of their attachment to the divine 
solicitude. 


2 Ij Ojj ia-^J' (3 jAJj 4jdl yJc3>\ 


[3:83] What! Do they desire other than God’s religion, when to Him has sub¬ 
mitted whoever is in the heavens and the earth, willing, or unwillingly, and 
to Him they shall be returned? 

124 The translation follows the singular “miracle” (mu c jiza) found in MS K117, fol. 38a rather 
than the plural “miracles” in the Basyuni edition. This corresponds with the singular 
form of the word in al-Qushayri’s commentary on Qur’an 3:82 that follows. Used in 
the singular, Muhammad’s miracle refers to the Qur’an. 
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Anyone who pays attention to what is not real (ghayr al-haqiqa) or looks to 
what is other than Him in imagining divinity ( ilahiyya ) 125 is like one who 
sees a mirage he thinks is water ( mu’) but when he comes to it, he finds 
only dust ( habaf. The errors of mere suppositions cut one off and confuse; 
those who descend into them have entered a desolate wadi. 

To Him has submitted whoever is in the heavens and the earth, willingly 
because of the lights of divine self-disclosure coming down continually to 
their innermost selves 126 or unwillingly because of the flow of the divine 
decree overpowering them. 



[3:84] Say: “We believe in God, and that which has been revealed to us, and 
that which has been revealed to Abraham and Ishmael, and Isaac and Jacob, 
and the tribes; and in that which was given to Moses and Jesus, and the 
prophets, from their Lord; we make no division between any of them; and 
to Him we submit.” 

We believe in God, not our lower selves, nor our strength or our power. We 
believe through God in that which has been revealed to us and through 
God Sdidi we make no division between any of them —not through our own 
strength, choice, effort or acquisition. If He had not taught us who He is, we 
would never have known—for otherwise, how could we have learned this? 



[3:85] Whoever desires a religion other than Islam, it shall not be accepted 
from him and in the hereafter he shall be among the losers. 


125 The translation follows the word “divinity” ( ilahiyya ) from MS K117, fol. 38a rather than 
the word ahliyya from the Basyuni edition. 

126 The words li-isbali anwari al-tajallT'ala asrarihim appear in MS K117, fol. 38b but not 
in the Basyuni edition. 
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Those who make their way without being extinguished under the flow of 
His decree—their feet will slip in the bottomless ravine of errors. 

It is said that whoever seeks to gain favor with Him without clinging to 
[Islam], his loss will be greater than his gain. 

It is said that whoever is not annihilated from witnessing everything 
will not reach the One through whom everything is. 

It is said that whoever does not walk under the banner of Mustafa f§b 127 
the one who is exalted in his rank, sublime in his attributes—nothing, not 
even so much as an atom, will be accepted from him. 
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[3:86] How shall God guide a people who have disbelieved after their belief 
and bore witness that the Messenger is true, and after the clear signs had 
come to them? God guides not the evildoing folk. 

Those whom He made unsuitable for the communion [of lovers] in His 
prior decree—how shall He draw them near to Him on the carpet of service 
through His favor 128 now? 

It is said [with regard to] those whom He made far removed in the pre¬ 
eternal decree—when would He bring them nearer to sincerity in [their] 
actions? God prevails over His affair . 129 



[3:87] Those—their requital is that there shall rest on them the curse of God 
and of the angels and of men altogether. 

Those—their state in the end is the same as it was from His decree in the 
beginning of their affair. The beginning for them is fate’s rejection {radd 
al-qisma) [of them], their middle part is being turned away from service 


127 Mustafa is an epithet for Muhammad and means “the chosen one.” 

128 The translation follows “favor” (fadl ) from MS K117, fol. 38b rather than the word “act” 

found in the Basyuni edition. 

129 In other words, why would God decree one thing in pre-eternity and then change His 
decree later? 
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( al-saddu c an al-khidma), and then finally [their] outcome is banishment 
and abasement ( al-tard wa-l-madhalla). 




[3:88] Abiding therein, the chastisement shall not be lightened for them and 
they shall not be reprieved. 

Abiding in that abasement, [their] punishment will not abate for even a 
moment (la yaftur c anhum al J adhab lahzatan), nor will the separation be 
lightened for them for even an hour (layukhaffafu dunihim al-firaq salatan). 


^s>-j 4jdl tjlfl iXU’i 
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A'Ji 


[3:89] But those who repent thereafter, and make amends, then truly God is 
Forgiving, Merciful. 

[Those who repent] are those whom mercy reaches. They were not among 
the group [distanced by the prior decree] although people imagined them 
to be part of it. 






[3:90] Surely those who disbelieve after they have believed, and then increase 
in unbelief their repentance shall not be accepted; those are the ones who go 
astray. 

This alludes to those who return to the states of the people of habit (ahl 
al J ada) after having traveled the path of spiritual desire (tariq al-irada). 
They prefer this world and to submit to their whims over seeking the Real ||. 
Then they renounce the people of the path (ahl al-tariqa) and become 
ever more alone in their [inner] darknesses. Their repentance shall not 
be accepted; those are the ones who go astray from the path of the Real, 
for trust (amana) cannot be regained once treachery (khiyana) has been 
displayed. As the days pass, their punishment is the increasing estrange¬ 
ment of [their] hearts from the path, and they are not distressed by the 
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felicitous state that has slipped away from them. If they had persevered, 
their repentance would have been accepted, but the Real follows His 
way ( sunna ) with those who are listless on this path when they revert to 
habitual states ( ahwal al-ada ) 130 and do not feel regret for the moments that 
have passed away from them. God most high said, “And We shall confound 
their hearts and eyes; just as they did not believe in it the first time” [6:110]. 
The apostate from Islam is a more powerful enemy to Muslims than the 
original disbeliever. Likewise, the one who reverts from this path is more 
powerful in rejecting it and more oppositional to its people than those who 
were always alien to it. 



[3:91] Surely those who disbelieve, and die disbelieving, the whole earth full of 
gold shall not be accepted from any one of them if he would ransom himself 
thereby; for them awaits a painful chastisement, and they shall have no helpers. 
This alludes to the one who dies after becoming listless. Even if he had a 
beautiful beginning, he will not be gathered in the hereafter with the people 
of this story (ahl hadhi al-qissa), even if a thousand of those with deeper 
knowledge were to intercede for him. Indeed, the perfection of the ruse 
with him is that his image will be cast onto someone else in the hereafter, 
so that his acquaintances among the people of deeper knowledge ( ahl 
al-mar if a) will think that it is him, but it will not occur to anyone that he 
should intercede for him. 



[3:92] You will not attain piety (birr) until you expend of what (mimma = 
min ma) you love; and whatever thing you expend, God knows of it. 

When the object of seeking is piety and goodness (birr ), 131 [the preposition] 

130 The translation follows the word ahwal from MS K117, fol. 38b rather than the word 
usul found in the Basyuni edition. 

131 The noun birr refers to dutiful but generous and ample acts of goodness and kindness. 
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min is used, which is [the particle of speech] for dividing something into 
portions. He said, “of what (mimma = min ma) you love Whoever desires 
piety and goodness (birr) should expend some portion of what he loves, 
while whoever desires the One who is All-Goodness ( al-barr) should 
expend everything he loves. Whoever expends what he loves in this world 
will find what he seeks from the Real, most high. Whoever is attached to 
the fortunes of the lower self (man kana marbutan bi-huzuzi nafsihi) will 
not find fortune in nearness to his Lord (lam yahazzu bi-qurbi rabbihi). 

It is said that if you can only attain piety and goodness (birr) by expend¬ 
ing what you love, how will you ever reach the One who is All-Goodness 
(al-barr) so long as you prefer your worldly fortunes to Him? 

And whatever thing you expend, God knows of it. There are those who 
expend looking for reward and compensation, those who expend looking 
to defend themselves from affliction and tribulations, 132 and those who 
expend content with His knowing. One of them said: 

He wishes to walk in a weak way 
so that she might, 

when she hears of his suffering, 
send a message to him. 

He trembles because of what has become known 
in seeking the sublime, 

that his qualities might be mentioned 
one day before Salma. 133 


ij[ UfcjAjli 400Jb 0ll 0i 400JI 0 0-9 fy? j 
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132 The translation follows “tribulation” ( mihan ) from MS K117, fol. 39a over hazan in the 
Basyuni edition. 

133 The translation includes an additional line found in Mustafa: yawaddu bi-an yamshi 
saqlman latallaha idha samfat minhu bi-shakwa turasiluhu. This line is not included 
in the Basyuni edition or in MS Kii7, fol. 39a, but helps make sense of the second part 
cited in both. Mustafa states that the verses are attributed in somewhat different ver¬ 
sions to 'All b. Bilal and others (Mustafa, no. 37, pp. 100-101). 
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[3:93] All food was lawful to the children of Israel save what Israel forbade 
for himself before the Torah was revealed. Say: “Bring the Torah now, and 
recite it, if you are truthful.” 

[3:94] Whoever invents falsehood against God after that, those are the 
evildoers. 

[God] does not declare things permissible or prohibited in their original 
state; in [this state] there is no divine ordinance (hadd) regarding them. 
That is a liberality and kindness from the Real akdi [and this state exists] 
until such a [time] as a command or a law comes regarding it. God 
has eased the precepts of religious obligation (ahkam al-taklif) for advanced 
disciples {ahl al-nihaya). Their way is to adopt what is easiest in order 
to perfect what comes to them from the precepts of the hearts (ahkam 
al-qulub )—surely the difficulties made incumbent on their hearts are harder 
for them. As for novices (ahl al-bidaya), the affair is made difficult for them 
with tasks and litanies—their way is to adopt what is more onerous and 
difficult [in these areas] so as to empty their hearts of thoughts. 134 Whoever 
thinks otherwise is in error. 

This verse also alludes, in His saying, “Whoever invents falsehood 
against God” to the states of the people of false claims and errors. They 
absolve themselves and attribute to God fedl their false notions ( hawajis) 
but God is free of these. It is a rare servant who can distinguish between 
[true] incoming thoughts ( khawatir) and false notions (hawajis). 






[3:95] Say: “God has spoken the truth, therefore follow the creed of Abraham, 
a hanif, and he was not an idolater.” 

The creed ( milla ) of Abraham was complete abandonment to God 


134 Basyuni identifies the ahl al-nihaya as ordinary people ( c awamm ) and the ahl al-bidaya 
as the elect ( khawass ) but it seems more likely that al-Qushayri is referring to advanced 
disciples versus novices (see his commentary on Qur’an 2:182, 2:184, and 3:78, where 
the term ahl al-bidaya is used quite clearly to indicate novices). The more advanced 
individuals on the path take on difficulties at a deeper level than supererogatory litanies 
and the like. On the other hand, these practices are helpful for novices. It is unlikely 
that al-Qushayri is referring to core obligations such as the ritual prayer (salat), since he 
stresses the importance of these obligations even for those who experience the highest 
states. See, for example, his commentary on Qur’an 2:45. 
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( al-khuruju ila Allah bi-l-kulliya) and surrender to His decree without hold¬ 
ing back in anyway ( wa-l-taslimu li-hukmihi min ghayri an tabqa baqiyya). 
In truth, to affirm ( ithbat ) anything [other than God] in accounting for 
what comes into being is idolatry (shirk). 
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[3:96] The first house established for the people was that at Bakka, a blessed 
place, and a guidance to all the worlds. 

[3:97] Therein are clear signs, the station of Abraham; and whoever enters it 
is secure. It is the duty of people toward God to make the pilgrimage to the 
House, if he is able to make his way there. As for the one who disbelieves, God 
is independent of all the worlds. 

The House is a bit of stone ( hajara ) and the servant is a bit of mud 
( madara ). 135 The bit of mud is bonded to the bit of stone (rabata al-madara 
bi-l-hajara), so that mud ( madar ) is with stone ( hajar ) and the One who 
has always been is magnified and sanctified. 

It is said that the House is the object of the circumambulation of bodily 
selves (nufus) while the Real KsUdi is the object of the quest of hearts ( qulub). 

The House consists of the remains and traces [of the past]. These are 
but relics and stones yet 

These traces of ours 
point to us. 

So after we [are gone] 
look to the traces. 136 

It is said that the House is stone but not all stone is alike. [It is] stone 


135 The words madar (the generic collective form of the noun) and madara (the form indi¬ 
cating a specimen of the collective) refer to the mud or clay that is used between layers 
of stone to create solid stone structures (See Lane, Arabic-English Lexicon, 2:2698-2699). 

136 Mustafa states that this verse appears, but is not attributed, in Amali l-Yazidi (Mustafa, 
no. 20, p. 62). 
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but it causes the hearts of the lovers to awaken ( muzHj) and the souls 137 
of the poor (fuqartf) to leap ( munfij ). Indeed for the hearts of some it is 
cooling and pleasant (muthlij wa-mubhij) and for the hearts of others [it 
is] stimulating and arousing (munfij wa-muzHj). 

[What people see in the House depends on the] different types [of 
people]: 

A House that is a place you go to seek out your loved ones and visit them 
( mazar ), [or] where you hear news ( akhbar ) of them, and see the traces 
(1 athar ) [of their having been there]. 

A House—whoever looks to it with the eye of separation, 138 returns 
with an innermost self laid waste ( kharab). Whoever observes it with the 
eye of connection 139 wins every approach and approval ( ijab). As it is said: 

Truly houses, 

even when they are silent, 

have a pact with Our lovers 
since they stop at them. 140 

A House—whoever visits it with his bodily self finds His kindnesses, 
and whoever visits it with his heart finds His unveilings. 

It is said that He said, “and purify My House” [2:125 and 22:26], attrib¬ 
uting it to Himself. But here He said, “the first house established for the 
people” and this is part of the allusion to the source of gathering together 
("ayn al-janf) [in this verse]. 

It was named “Bakka” because of its being crowded with people. 141 
Everyone vies with one another in rushing to it and they are crowded 
together in circumambulating it, and they exert their utmost in the path 
to reach it. 

The House has not addressed anyone out of desire from the time that it 
was built, nor has it welcomed anyone as a favorite, nor sent anyone a line 
in a letter. If the House that He created from stone can be described with 


137 The Arabic is akbad, which literally means “livers” or “innards” but symbolically refers 
to the seat of emotions and passions. It is in this sense that the English word “souls” is 
used. 

138 In other words, he looks to the House without seeking God. 

139 In other words, he looks to the House through His connection with God and not 
through his lower self. 

140 This verse does not appear in Mustafa. 

141 One of the possible derivations of the word “Bakka” is said to be a verb meaning “to 
crowd around” (bakka), as reported in al-Tabari’s tafsir on this verse ( Jami‘ al-bayan, 
altafsir.com). 
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such majesty, 142 what then do you think of the One to whom the House 
belongs? [The Prophet] gj| said, reporting from Him SiWUi, “Grandeur is 
My cloak and Majesty is My covering.” 143 

It is said that reaching the House ascribed to Him involves the crossing 
of [difficult] deserts and desolate regions ( matahat ). How, then, can you 
hope to reach the Lord of the House easily, without bearing hardships 
(mashaqqat ) and leaving comforts ( rahat ) behind? 

It is said, “Do not attach your heart to the first house (awwal bayt) estab¬ 
lished for you, but rather devote your innermost self to the first Beloved 
(awwal habib) who chose you.” 

It is said, “What a difference between a servant who remains in retreat 
(ftakafa ) at the first house (awwal bayt) established for him and a servant 
who remains in the presence of the first Mighty One ( awwal c aziz) to whom 
it belongs!” 

It is said that the crowding of the poor (fuqara 3 ) by means of their aspi¬ 
rations ( himam ) around the House is not less than the crowding of those 
circumambulating on foot. The rich visit the House and circumambulate 
by foot while the poor are held back from it 144 yet circumambulate it with 
their aspirations. 

It is said that the Ka c ba is the House of the Real LlAG in stone and the 
heart is the House of the Real ISUdi in the innermost self. Their speaker said: 

I am not 

among the group of lovers if 

I do not make the heart 
His house and station. 

And my circumambulation 

is the circling of the innermost self in it. 

It is my nook [of the black stone] 
when I desire to touch it. 145 

The subtleties ( latahf) circumambulate the hearts of those who have 


142 In other words, the House has no human characteristics and yet it is much more than 
stone. 

t43 c Abd al-Rahman cites the works of Ibn Hanbal and others as sources for this hadJth 
qudsi. 

144 That is, their poverty prevents them from making the pilgrimage. 

145 The final word in this line is istisldm, which can mean to touch or reach the Black Stone 
of the Ka'ba, or to surrender or succumb to something. Mustafa states that these verses 
are attributed to al-Shibli, but with the word “journey” ( sayr ) instead of sirr in the 
second verse (Mustafa, no. 6, pp. 104-105). 
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deeper knowledge ( Q arifun ). The realities (haqdiq) are in retreat in the 
hearts of those who declare His unity ( muwahhidun ). The KaTa is what the 
servant seeks in pilgrimage and the heart is what the Real seeks when He 
singles [the heart] out for the proclamation of unity ( tawhid ) and ecstasy 
(■ wajd ). 146 

A blessed place, and a guidance to all the worlds: Its blessings are the 
contact made with kindnesses and unveilings there . 147 Whoever seeks 
it through his aspiration ( himma ) and makes it his quest ( qasd )—[God] 
guides such a person to the path of right direction ( rushd). 

Therein are clear signs, but these signs are not perceived with the physi¬ 
cal eyes ( absar ) of the head but rather with the insights ( bascfir ) of the heart. 

The station of Abraham, in the outward sense [of the phrase], is the 
place where his feet left an imprint , 148 but the allusion here is to where the 
Friend fe 149 stood with his aspirations ( himam). 

It is said that the nobility ( sharaf) of the station of Abraham [refers 
to the way] it shows the trace ( athar ) of [the footprints of] Abraham and 
because the trace of the Friend possesses a weighty significance. 

Whoever enters it is secure (kana aminan): It is said that whoever enters 
the station of Abraham becomes and feels safe (kana aminan ), 150 and the 
station of Abraham is surrender ( taslim ). Whoever submits his affairs to 
God—no free choice ( ikhtiyar ) remains for him and he becomes and feels 
safe (kana aminan). The opposite of feeling safe ( amin ) is fear ( khawf) and 
fear exists only when you do not get what you want ( murad ). When the 
servant has no desire ( irada ) or choice (ikhtiyar), how can he be described 
as having fear? 

It is said that the third person pronoun in His saying, enters it, refers to 
the House: whoever enters [God’s] House—in truth— is secure. Therefore 
his entry should be characterized by good manners ( adab ). Without a doubt 
the good manners for entering the House are to surrender one’s affairs to 
the Lord of the House. Those who do not surrender put themselves in an 


146 For more on what al-Qushayri means by wajd, see the section on “Feigned ecstasy, 
ecstasy and ecstatic finding” (al-Tawajud wa-l-wajd wa-l-wujud), Risala, 1:201-206. 

147 “There” (hunaka) has been added on the basis of MS K117, fol. 39b. 

148 That is, the stone block next to the Ka'ba containing what is said to be the impressions 
left by the footprints of Abraham. 

149 That is, Abraham. 

150 This is an alternative translation of the phrase “is secure” (kana aminan). Lane gives the 
original meaning of the verb amina as meaning “he was, or became, quiet, or tranquil, 
in heart, or mind” (Lane, Arabic-English Lexicon, 1:100). Asad translates this phrase as 

“finds inner peace” (The Message of the Qufan, 82). The verb amina (“to be faithful, to 
believe”) comes from the same Arabic root. 
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adversarial position in relation to the [divine] decree ( taqdir). Good man¬ 
ners for entering the House can only be through surrendering without 
resistance and strife; this refers back to the aforementioned meaning [of 
entering the station of Abraham]. 

If you take the allusion of the House to be the heart, then [it means that 
when] the authority of reality ( sultan al-haqiqa) enters someone’s heart, 
that person is secure ( amina ) from the divisive inclinations of human 
nature and the anxious clamor of the lower self. Surely there is no danger 
for those who take refuge in the shade of the King. 

It is said that entering the House, in truth, can only [take place] by 
abandoning yourself, for when you have left yourself behind, you will enter 
the House on a sound footing. When you abandon yourself, you will find 
security ( aminta ). 

It is said that entering His House will not be on a sound footing so long 
as you remain in your familiar territories and haunts, for a person cannot 
be in two places at the same time. Whoever enters the House of His Lord 
should abandon the familiar haunts of his lower self. 

It is the duty of people toward God to make the pilgrimage to the House, 
if he is able to make his way there: The stipulation for the rich person is 
that he not hold back any of his wealth from the House. The stipulation for 
the poor person ( faqir ) is that he not hold back even a breath of his spirit 
in reaching His House. 

It is said that “being able” is of different types: [The first type] is one 
who is able by means of his own self and his wealth—he is healthy and 
unimpaired. [The second type] is one who is able [only] through others— 
he is chronically ill and hungry. The third [type] is one to whom most pay 
no heed. He is able through his Lord—this is the quality of every sincere 
(mukhlas ) and true person ( mutahaqqaq ), 151 for his burdens 152 can only 
be born by [God’s] mounts. 

It is said that the pilgrimage to the House is a [conditional] obligation 
for those who have the [necessary] wealth, while the pilgrimage 153 to the 


151 The translation follows the word mutahaqqaq from MS K117, fol. 39b rather than the 
word "deserving one” ( mustahiqq ), as found in the Basyuni edition. “One who has been 
proven true” ( mutahaqqaq ) is a better word to pair with mukhlas. In the section on 

“Sincerity,” al-Qushayri quotes Abu Bakr al-Daqqaq as saying that when God wants to 
purify someone’s sincerity (fa-idha Allah tatala an yukhlisa ikhlasahu), he stops him 
from seeing his own sincerity so that he will be mukhlas [through God], not mukhlis 
[seemingly by his own efforts or virtue] ( Risala , 2:445). 

152 Literally “afflictions” (balaya). 

153 The word “pilgrimage” ( hajj ) does not occur in the Basyuni edition, but has been filled 
in here from MS K117, fol. 39b. 
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Lord of the House is an unqualified obligation for the poor ( fuqura D ). This 
is because the path to the House might be blocked, but the path to the 
Lord of the House is never blocked: the poor person ( faqir ) cannot be 
deprived of Him. 

It is said that the pilgrimage is the quest ( qasd ) to the One who is mag¬ 
nified, but there are those who seek to visit the House by means of their 
bodily selves and those who seek to witness the Lord of the House by means 
of their hearts. What a difference between one pilgrimage and another! 
Some remove their ihram 154 at the completion of the sacrifice and the 
performance of the acts fulfilling their obligation, while others remove 
their ihram at the witnessing of their Lord. Some pursue the quest through 
their bodily selves, entering into the consecrated state and leaving all that 
is designated as prohibited while in ihram, while others pursue the quest 
through their hearts, entering into the consecrated state of leaving behind 
familiar things and the witnessing of anything or anyone other [than God]. 

As for the one who disbelieves, God is independent of all the worlds: He 
has branded those who omit the pilgrimage to the House as disbelievers. 
Because of these words, the hearts of the scholars have fallen into the tur¬ 
moil of rational interpretation ( taVi /). 155 Then He said, “God is independent 
of all the worlds This is the intensification of a threat ( ziyadat tahdld) 156 
that indicates the intensification of a selection ( ziyadat takhsis ). 157 

It is said that the way of the pilgrim to the House lies in the good man¬ 
ners ( adab ) of the pilgrimage: When someone knots the ihram in his heart, 
he must let go of every knot blocking him from this path ( hatha al-tariq) 
and undo every resolve that keeps him from this task of realization ( hatha 
al-tahqiq). When he performs the ablution, he purifies himself from every 
bit of dirt from the traces of anything other [than God] with the water of 
embarrassment, then the water of shame (hayd 1 ), then the water of fidelity 
(wafaf, and then the water of pure clarity ( safaf. When he takes off his 

154 Ihram is the consecrated state pilgrims enter into during the pilgrimage; it involves 
wearing special garments and abstaining from the things that are prohibited until the 
last obligatory rites of the pilgrimage have been completed. 

155 In his commentary on this Qur’anic verse, al-Tabari records a number of opinions 
regarding whether or not the phrase one who disbelieves refers to disbelievers in general, 
or specifically to those who neglect to perform the hajj or reject the obligation of the 
hajj (Jam! al-baydn, altafsir.com). 

t56 The translation follows “threat” {tahdld) from MS Krt7, fol. 39b rather than the word 
tahdld found in the Basyuni edition. 

157 Al-Qushayri understands this verse as referring to those in Muhammad’s community 
who neglect the obligation of the hajj, and seems to suggest that the phrase God is 
independent of all the worlds is an additional warning to this community that they will 
be held to a higher standard than other communities. See his commentary on Qur’an 
2:52. 
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robe, he takes off the clothing of his blameworthy characteristics. When 
he calls out labbayka , 158 not one hair on his body should remain that has 
not already responded to God. 

When he reaches the place of standing, he stands with his heart and his 
innermost self without choice or opposition to wherever the Real would 
have him stand. When he stands at "Arafat, he recognizes (arafa) the Real 
( al-haqq ) and recognizes the right ( haqq ) that belongs to Him most high 
over himself. He makes himself known (yatd arrafa) 159 to God most high 
by absolving himself of any strength and power ( bi-tabarrihi Q an munnatihi 
wa-hawlihi), and the Real makes Himself known ( yatdarrafa ) to him 

with His grace and might ( bi-minnatihi wa-tawlihi). When he reaches the 
sacred waymark ( al-mashfar al-haram ) 160 he remembers his Protector by 
forgetting himself—his remembrance of his Lord is not sound if at the 
same time he is remembering himself. When he reaches Mina he removes 
every request and desire, every passion and fancy, from his heart. When he 
throws the pebbles, he throws every attachment in this world and the next 
from his heart. When he sacrifices, he sacrifices his own whims entirely, 
and seeks approach to the Real (SddL with [the sacrifice]. 161 

When he enters the haram 162 he resolves to distance himself from every 
prohibited thing ( muharram ) according to the language of the law (lisan 
al-sharfa) and allusion of true reality ( isharat al-haqiqa) , 163 When his 
glance falls on the House, he witnesses the Lord of the House in his heart, 
and when he circumambulates the House, his innermost secret circles the 
dominion ( malakut ). When he runs between Safa and Marwa, he purifies 
(.saffa) 164 every bit of the turbidity of [his] mortal nature ( bashariyya ) and 
corruption of human nature ( insaniyya ). When he shaves his head, he cuts 
every attachment that remains to him. When he removes the ihram from 
himself and his journey to the House of his Lord, he renews [it with] a 
new ihram in his heart. Then, just as he leaves the house of himself for the 
House of his Lord, he leaves the House of his lord for his Lord most high. 

158 “Here I am, O God, here I am...” ( labbayka Lllahumma labbayk.. . ). 

159 Al-Qushayri is playing with different words from the root c a-r-f. arafat, ‘arafa, ta‘arrafa. 

160 A phrase referring to Muzdalifa, a place between 'Arafat and Mina. It is mentioned in 
Qur'an 2:198: You would not be at fault if you should seek bounty from your Lord; but 
when you press on from ' Arafat, then remember God at the sacred waymark; and remember 
Him as He has guided you, though previously you were astray. 

161 The verb “to seek approach or nearness” (taqarraba) comes from the same root as the 
noun “sacrifice” (qurban), which is an offering made to seek nearness to God. 

162 The haram refers to the area around the Ka'ba. The last stage of the pilgrimage is the 
return to this area and another circumambulation around the Ka'ba. 

163 Al-Qushayri explains the relationship between “The law and the true reality” (al-Shari‘a 
wa-l-haqiqa) in his Risala, 1:240. 

164 Safa and saffa are derived from the same root: s-f-y. 
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Whoever completes his sacrifice acts only for the sake of his own soul. 
Whoever is lazy, God is independent of all the worlds. [The Prophet] §§• 
said, “The pilgrim has matted hair and is dusty” 165 —those who have not 
actualized the perfection of humility and vanishing from oneself do not 
have matted hair and are not dusty. 
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[3:98] Say: “O people of the scripture, why do you disbelieve in Gods verses, 
when God is witness of what you do?” 

The divine address in this verse is meant to confirm the obligation of the 
pilgrimage [for the people of the scripture]. With respect to the law, the 
pilgrimage is obligatory for them 166 but with respect to the true state of 
affairs ( haqiqa ) and [divine] subjugation ( qahr ), the pilgrimage is barred to 
them. They are called by the law and command (hum mad c uwuna shafan 
wa-amran), but banished by the decree and the subjugation (matruduna 
hukman wa-qahran). 
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[3:99] Say: “O people of the scripture, why do you bar believers from Gods 
way, desiring to make it crooked, while you yourselves are witnesses. God is 
not heedless of what you do.” 

How can one who is barred himself bar another? Surely in this is a secret 
belonging to the [divine] Lordship. 



165 ‘Abd al-Rahman does not give sources for this hadith. 

166 This is added on the basis of MS Kii7, fol. 40a. 
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[3:100] Oyou who believe, if you obey a party of those who have been given 
the scripture, they will turn you, after you have believed, into disbelievers. 
Estrangement is not restricted to just the estranged, but also extends to 
anyone who becomes part of their circle. Whoever follows the enemy of 
God into this ruinous companionship will be cast down to the same level. 
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[3:101] How can you disbelieve while you have God’s verses recited to you, 
and His Messenger is in your midst? Whoever holds fast to God, he is guided 
to a straight path. 

It is not right that the shade of disbelief should pass over one whose heart 
[has seen] the rising suns of deeper knowledge ( Hrfan). For surely, when 
day comes, night slips away. 

Whoever holds fast to God: The one who holds fast to God has [in truth] 
only found the holding fast from God. How could those who have not been 
guided by God hold fast to God? The guidance from Him in the beginning 
( bidaya ) causes you [to] hold fast in the end ( nihaya ). Your holding fast 
does not cause the guidance ( hidaya ). The true state of affairs of holding 
fast is sincerity, taking oneself to Him, persevering in the flight to Him, 
and continuing to appeal for His help. Whoever has the covering of sepa¬ 
ration removed from his innermost self realizes that there is not an atom 
that belongs to, or comes from, anything other than God. The people who 
hold fast to Him are those who are held fast by Him. The leader of those 
who come first and those who come last 4 | 167 said, “I seek refuge in You 
from You.” 168 

Whoever holds fast to Him through himself 169 —without being effaced 
from his own strength and power in his holding—his homeland is idolatry 
(shirk), but he is unaware. 


167 That is, Muhammad. 

168 ‘Abd al-Rahman does not give any sources for this hadith. 

169 The translation follows MS K117, fol. 40a: man ftasama bihi bi-nafsihi. 
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[3:102] Oyou who believe, fear God as He should be feared (haqqa tuqatihi) 
The proper manner ( haqq ) of fearing God ( taqwa ) is to conform with the 
command, neither more nor less of one’s own accord. This is something that 
has been confirmed by teachings. His command (amr) has two aspects, one 
of obligation and one of recommendation. Likewise, what is said regard¬ 
ing prohibition ( nahy) has two parts, a forbidding and an abstaining from 
what is blameworthy. Included in this is the proper manner of fearing Him: 
[it] is first to avoid error, then to avoid negligence, then to beware of any 
omission, then to cleanse every defect. When you fear looking to your fear 
of God (taqwa), after you have become characterized by it, then you will 
truly fear God as you should fear Him. 

The proper manner of fearing God is to abandon disobedience ( fsyan ) 
and to remove forgetfulness ( nisyan ); to uphold contracts fuhud) and 
preserve the limits ( hudud ); to bear witness to the divinity ( al-ilahiyya ) and 
abandon the precepts of human nature ( al-bashariyya ); to be extinguished 
under the flow of the decree ( hukm ) after avoiding every sin and injustice; 
to feel disdain for seeking to gain access to Him based on anything related 
to your obedience rather than His pure generosity; and to realize that He 
does not accept or reject anyone for cause ( Hlla ). 



[3:102] and do not die, except as Muslims. 

Do not let death ( wafat ) overtake you, unless you are in a condition of 
good faith ( wafa "j. 170 



170 Wafa 3 and wafat are from the same Arabic root, w-f-y. Wafa means to be faithful by 
fulfilling one’s agreement, promise, or vow. Wafat is the fulfillment or completion of 
one’s life, that is, death. 
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[3:103] And holdfast to God’s bond, together, and do not scatter; remember 
God’s grace upon you when you were enemies, and He brought your hearts 
together so that by His grace you became brothers; and you were upon the 
brink of a pit of fire; but He delivered you from it. So God makes clear to you 
His signs that you might be guided. 

Holding fast to His bond is clinging to the traces of the intermediary 
( athar al-wasita) —the noble one ( c aziz ) j§. 171 This [comes] from confirm¬ 
ing what is true and right ( tahaqquq ) and remaining devoted ( talalluq ) to 
the Book and the sunna. 

It is rightly said that [the words] and holdfast to God’s bond are spoken 
to the elite ( khawass ), while [the words] and holdfast to God [4:146 and 
22:78] are spoken to the elect of the elect (khass al-khass). Whoever turns 
from His auspicious occurrences ( sawanih ) back to his own choosing and 
devising ( ihtiyal ), his own thinking and reasoning ( istidlal ), his own ways 
of knowing and behaving ( ashkal ); and takes refuge in the shade of his 
own planning ( tadbir ), seeking illumination by the light of his own intel¬ 
lect and speculation ( tafkir )—such a person is denied the shade of divine 
solicitude and is left with his unfortunate state. 

And do not scatter: Scattering or separation ( tafriqa ) is the most intense 
punishment. It is the companion to associating others with God (shirk). 

And remember God’s grace upon you when you were enemies: They were 
enemies when they remained with their worldly concerns, turning toward 
the narrowness of human nature, and competing with one another as befits 
the stinginess of [their] lower selves. 

And He brought your hearts together through deliverance from the cap¬ 
tivity of created things. 172 He drove away afflictions from their innermost 
selves. Then what they sought together became one thing. If a thousand 
people were to be brought together in one pursuit, they would, in truth, 
be one. 

So that by His grace you became brothers: His grace is His safeguard¬ 
ing ( c isma ) of you as brothers united in aim and aspiration, annihilated 
from the worldly concerns of the lower self and the furtive impulses of 
stinginess and avarice. 

And you were upon the brink of a pit of fire by your being held captive 


171 That is, Muhammad. 

172 The more literal meaning of mukawwanat is “things brought into existence.’ 
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to the objects of your desire ( munakum ) and [being] bound by the shackles 
of your worldly concerns and whims ( hawakum ). 

But He delivered you from it by the light of contentment ( rida J ) and 
by your being extinguished with the flow of the decree ( qada 1 ), and this 
is, in truth, the greatest position ( al-makanat al J uzma) and the weightiest 
rank ( al-darajat al-kubra). Included in this is abandoning reliance on that 
which is from your own virtue and piety ( tuqa ), intellect and discernment 
(hija ), learning and understanding ( nuha ); and fleeing to God, may He be 
glorified and exalted above everything other ( siwa ). 
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[3:104] Let there he one community of you calling to good, and enjoining 
decency, and forbidding indecency; those are the successful. 

This is an allusion to groups of people who have remained with God, for 
God. No blame of any blamer reaches them, and no reliance on any cause 
( (ilia ) cuts them off from God. All of them have sought awareness of the 
indicators ( dalalat ) of His command, have restrained their lower selves, 173 
and have devoted their lives to seeking His good pleasure. They have worked 
for God, have been sincere and faithful to the religion (din) of God, and 
have called the created beings of God to God. So their trade is profitable 
and their dealings produce no loss. 



[3:105] Be not as those who scattered and disputed after the clear proofs came 
to them, those will have a mighty chastisement. 

He showed these groups of people the marks of seeking in the beginning 
(ibtidaf but then branded them with the burning of separation in the end 
(intihtf). They passed the night with the party of lovers and then awoke 
with the group of outsiders. 


173 The translation follows the word anfus from MS Kii7, fol. 40b rather than anfas from 
the Basyuni edition. 
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[3:106] 77 ie day when some faces are blackened, and some faces whitened. As 
for those whose faces are blackened, “did you disbelieve after you had believed ? 
Then taste the chastisement for what you disbelieved!” 

[3:107] But for those whose faces are whitened, they shall be in God’s mercy, 
abiding therein. 

The faces of the lords of pretensions ( datawa ) will be blackened while the 
faces of the companions of meanings (ma c dm) will be whitened. The faces 
of the people of unveilings ( kushufat ) will be whitened through illumina¬ 
tion. The faces of the companions of the veil ( hijab ) will be blackened with 
shame, 174 covered with dust (taTuha ghabara), and overcast with gloom 
(wa-tarhaquha qatara ). 175 

It is said that whoever’s heart is white today, his face will be white in the 
future, and the one who is the opposite, his situation will be the reverse. 

It is said that whoever turns away from created beings before His auspi¬ 
cious occurrences ( sawanih ), his face will become white with the spirit of 
having committed his affairs [to God] {ruh al-tafwid). Whoever’s heart is 
attached to what is other [than God] with wants and needs ( hawafj ), his 
heart will become black, [and] his face [will be] in the dust of covetousness. 
As for those whose faces have become white, they will be in intimacy and 
ease ( rawh ). As for those whose faces have become blackened, they will 
[experience] tribulations and lamentation (nawh). 


Hii Joj Uj dJdld UjJid &\ cLbU dUd 

© Jlj i 3 J 1 3 4 jdj 


[3:108] Those are the verses of God which We recite to you in truth, and God 


174 The translation follows the word “shame” (khajla) from MS Kii7, fol. 40b rather than 
hijba or hajba from the Basyuni edition. 

175 Al-Qushayri is rephrasing Qur’an 80:40-41: And some faces on that day will be covered 
with dust (‘alayha ghabara), overcast with gloom (tarhaquha qatara). 
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desires not any injustice for the worlds. 

[3:109] To God belongs all that is in the heavens and in the earth, and to Him 
all matters are returned. 

We make our address to you continuous in all times, in all things small and 
large, a cultivation of the way of love ( widad). 

And God desires not any injustice for the worlds: How could it be pos¬ 
sible to ascribe injustice to Him in the determining of events ( taqdir ) and 
existence ( wujiid ), when all created beings are His creation and what has 
been determined for them is His wise determination ( hukm )? 

To God belongs all that is in the heavens and in the earth by way of 
possession (milk) and to Him all matters are returned byway of determi¬ 
nation (hukm). 
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[3:110] You are the best community (khayra ummatin) brought forth to men, 
enjoining decency, and forbidding indecency, and believing in God. 

Because Mustafa A 176 is the most honored of the prophets, his community 
is the best of communities. Because they are the best of communities, they 
are the most desiring (ashwaq) of communities. 177 Because they are the 
most desiring of communities, their lives are the shortest of lives. 178 He 
created them as the last of created beings so that their stay beneath the earth 
would not be long [before the resurrection]. Their goodness (khayriyya) 
has been obtained not by the abundance of their prayers and devotional 
acts, but by the intensity with which He has drawn them near and selected 
them. Surely the standing of the earlier ones at the door has been long, but 
when the permission comes to enter, the later ones will go first. 

How many reach out 

to connect to us 


176 Mustafa is an epithet for Muhammad and means “the chosen one.” 

177 Because of repetition that appears to be in error, the text in Basyuni’s edition has been 
modified, with reference to MS K117, fol. 41a. 

178 Presumably, al-Qushayri means that Muhammad’s community is the most desirous of 
the hereafter. See his commentary on Qur’an 2:94-2:96. 
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[yet] their palms receive 
no share. 179 

Enjoining decency, and forbidding indecency: 

Decency is service to the Real and indecency is keeping company with 
the lower self. 

Decency is to prefer what is due to the Real (haqq al-haqq ) and inde¬ 
cency is to choose the worldly concerns of the lower self (hazz al-nafs). 

Decency is what brings you close to Him and indecency is what veils 
you from Him. 

In the command to decency you are bound to be characterized by 
decency and in forbidding indecency you are required to turn away from it. 
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[3:110] Had the people of the scripture believed, it would have been better for 
them; some of them are believers; but most of them are wicked. 

If everyone had been included under Our command, they would have 
attained true glory in this world and the hereafter, but they were kept away 
from acceptance in the choice already made—most of them were branded 
with associating partners with God (shirk). 
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[3:111] They will not harm you, except a little hurt; and if they fight against 
you, they will turn their backs to you, then they will not be helped. 

The Real j| does not give His enemies 180 power over His friends, except as 
much as will prove the sincerity of the flight [of the friends] to God, for 
the reality of their flight (firar) is nobler before Him than their staying firm 
(qarar). If [the enemies] imagine themselves to be superior to the friends, 
in truth, they suffer lowliness and degradation. 


179 Mustafa states that the verse is attributed to al-'Abbas b. al-Ahnaf and to Ibn al-Mu‘tazz 
(Mustafa, no. 18, pp. 28-29). 

180 “His enemies” (add'uhu) has been added on the basis of MS Kii7, fol. 41a. 
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[3:112] Abasement shall be cast upon them, wherever they are found, save a 
rope of God, and a rope of the people; they have incurred anger from God, 
and poverty shall be cast upon them; that because they disbelieved in God’s 
signs, and slew the prophets without right; that because they disobeyed and 
used to transgress. 

The sign of being exiled cannot be hidden, the mark of distance cannot 
be concealed, and the evidence of being cut off cannot be veiled. They are 
in the lowly state of having been banished and abased by rejection. Those 
who have eyes (ulu l-absar) learn from them, while those among the dis¬ 
believers and the profligates ( al-kuffar al-fujjar ) who are of their kind are 
deceived by them. 
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[3:113] Yet they are not all alike; some of the people of the scripture are a 
community upright, who recite God’s verses in the watches of the night, pros¬ 
trating themselves. 

[3:114] They believe in God and in the Last Day, enjoining decency and for¬ 
bidding indecency, vying with one another in good works; those are of the 
righteous. 

Just as the difference between light and darkness is one of contradiction, 
it has likewise been established that the states of the friends and the states 
of the enemies are mutually exclusive. How can illumination and darkness 
(zulma), certainty and suspicion ( tuhma ), communion and separation 
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( furqa ), distance and intimacy ( ulfa ), devotion on the carpet and turning 
from the door, being characterized by friendship ( wala 3 ) and departing 
from fidelity ( wafa ') be considered equal? How can the two possibly come 
together? How can they be compatible or equal? 



[3:115] And whatever good they do, they shall not be denied it, and God knows 
the God-fearing. 

One who is intent shall not be debarred from His door; one who does busi¬ 
ness shall not suffer loss on His account; one who desires companionship 
shall not be lonely with Him; and one who seeks shall not be contemptible 
before Him. 



[3:116] As for the disbelievers, their riches shall not avail them, neither their 
children, against God; those are the inhabitants of the fire, abiding therein. 
There is no alternate for them in the situation, no substitute for them in 
the final outcome. They are in a state of loss in the here and now and in 
the future will be in separation and exile, affliction and hurt, punishment 
and rejection: 

She changed and we changed. 

Alas to anyone who 

has sought but did not find a 

replacement to let him forget. 181 



181 There is an error in the Basyunl edition which Mustafa corrects to yaslu. The MS K117, fol. 
41a has yusli here. He notes a similar verse attributed to al-Mustazhir bi-Llah: tabaddalu 
wa-tabaddalna wa-akhsarna man ibtaghd badalan minna fa-lam yajid (Mustafa, no. 14, 
p. 47). Al-Qushayri cites the same verse in his commentary on Qur’an 2:10. 
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[3:117] 7 he likeness of what they expend in the life of this world is as the 
likeness of a wind wherein is a blast that smote the tillage of a people who 
have wronged themselves and destroyed it. God did not wrong them, but they 
wronged themselves. 

They found no inheritance for what they spent for other than God except 
continuous affliction. They obtained nothing from their calculations except 
one tribulation after another. That is the recompense of those who reject 
and turn their backs. 
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[3:118] O you who believe, do not take as intimates anyone apart from your¬ 
selves; such men spare nothing to ruin you; they would love for you to suffer. 
Hatred is revealed by their mouths; and what their breasts conceal is yet 
greater. Now We have made clear to you the signs; if you understand. 

To trust the adversary, after difficulties have become apparent, is to further 
facilitate the deception of the enemy. The Real kddd advised the Muslims 
to be wary of the opposition, to declare themselves free of anyone other 
[than Him], and to continually persist in their devotion to the Real kddi in 
the heart and innermost self. He stated that, from the beginning, it was not 
unexpected that [there would be] opponents of the Messenger fH among 
the people. How could it not be so when [Muhammad] fH [was] drawn 
near and they [were] turned away? How can night be combined with day? 
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[3:119] Lo, there you are, you love them, but they love you not; you believe in 
the Book, all of it, and when they meet you they say, “We believe,’’ but when 
they are alone, they bite their fingertips at you in rage. 

“Your hearts, in the matter of your magnanimity, are clear of impurities so 
sympathy predominates in you for them. But they, in their ferocious recal¬ 
citrance and antagonism, deceive you in what they are capable of doing. 
Because of their savageness you will not receive a drop of anything from 
them but their rage, so free your heart of them, O Muhammad.” 






[3:119] Say: “Perish in your rage. God knows what is in the breasts.” 

“Leave them alone in suffering the rage that is mixed up inside them , 182 and 
find peace in your hearts [in relation] to what has happened to them, for 
God is nearer to His servants; He bestows what He will on whom He will.” 




[3:120] If good fortune befalls you, it is evil for them; but if evil befalls you, 
they rejoice thereat. Yet if you endure and fear [God], their guile will not hurt 
you at all; God encompasses what they do. 

This verse alludes to those who abandon the path of spiritual desire ( irada ), 
and return to the states of the people of habit (ahl al-ada). They are not 
happy to see an aspirant (murid) have a breakthrough ( nafadh ); rather they 
are glad when they see listlessness in a seeker ( qasid ). God in His favor 
and grace perfects His light for the people of His solicitude and He lets 
the evildoers stray from His path and their distance is punishment. He is 
not concerned with what comes to them. 




182 The translation follows the verb ma yatadakhaluhum from MS K117, fol. 41a here rather 
than ma nudakhiluhum from the Basyuni edition. 
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[3:121] And when you went forth at dawn from your family to assign the 
believers their places for battle, and God hears, knows. 

He put [the Prophet] gj| in charge of assigning the places for battle, del¬ 
egating His command to him. Then He made manifest in this matter the 
hidden things of His secret. The axis revolves around His determination 
and decree ( fa-l-madar c ala qadadhi wa-qadarihi), and the crossing over 
is by means of what He brings about and chooses (wa-l-i'tibar bi-ijra ihi 
wa-ikhtiyarihi). 18} 



[3:122] When two parties of you were about to lose heart; and God was their 
protector, and let the believers rely on God. 

He brings forth everyone in the vest of free choice ( ikhtiyar ), as if their 
negation and affirmation, their acts and abstention from acting were at 
their [own] command. In truth, they are only turned about by the agency 
of (His) grasp (tasrif al-qabda) and the turning of (His) deliberative power 
(taqlib al-qudra). 



[3:123] God already gave you victory at Badr, when you were contemptible. 
So fear God, in order that you might be thankful. 

The reminder of favors granted in the past is an opening to the door of 
supplication to ask for similar things in the future. 


183 “Crossing over” ( Ftibar ) is a term used by al-Qushayri to describe the way in which 
occurrences in this world can be understood as references to hidden realities. It also 
can be translated as “taking heed,” as in Qur’an 59:2, so take heed (i'tabiru), Oyou who 
have eyes! Some can see these correspondences and some cannot. See also al-Qushayri s 
use of this term in his commentary on Qur’an 2:26 and 2:253. 
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[3:124] When you were saying to the believers, “Is it not sufficient for you 
that your Lord should reinforce you with three thousand angels sent down? 

[3:125] Yea, if you are patient and fear, and they come against you instantly, 
your Lord will reinforce you with five thousand angels accoutred.” 



God without intermediary, while the strengthening of the hearts of 
the believers was through the intermediary of the Messenger j§. If not 
for [the doubt that] remained in them, he would not have replied to them, 
telling [them] of the help [that would] be sent in the angel ( malak ). Why 
tell of the angel when the affair is entirely in the hand of the King ( malik )? 



[3:126] What God ordained was only as a good tiding to you and that your 
hearts might be at peace. Victory comes only from God, the Mighty, the Wise. 
God follows His practice (surma) with His friends is such a way that, 
when their intentions ( niyyat ) become weak, their spiritual desire ( irada) 
low, or their hearts are on the verge of listlessness ( fatra ), He shows them 
kindnesses ( altaf) and special gifts ( karamat ). By these the ties of their 
deeper knowledge ( Hrfan ) are strengthened and the realities of their cer¬ 
tainty ( yaqin ) are confirmed. He sent down this address according to this 
practice (sunna). Then He severed their hearts and innermost selves from 
anything other than Him entirely, saying, Victory comes only from God. 



<jj 1 



[3:127] And that He might cut off a party of the disbelievers, or suppress them, 
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so that they fall back, frustrated. 

God does not let enemies gloat over the misfortunes of His friends. Even 
if the believer is struck by a catastrophic defeat ( nakba ), there is no doubt 
that God will cause His enemy to suffer trial and punishment. 
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[3:128] It is no concern at all of yours, whether He relents to them or chastises 
them; for they are indeed evildoers. 

[3:129] To God belongs all that is in the heavens and the earth; He forgives 
whom He wills and chastises whom He wills. And God is Forgiving, Merciful. 
The deity is the One to whom belongs the command and the prohibition. 
Because there is no counterpart to Him in divinity, [the Prophet] gj| has 
nothing to do with the command and the prohibition. 

It is said that in what He taught him and told him, He divested [the 
Prophet] of everything else and every share or claim inasmuch as He stated 
that the command was in no way his. If no part of the command is permit¬ 
ted for the leader of the first and the last, how can there be any part of the 
command for the one whose rank is lower in station? 

It is said that He takes for Himself alone the secret 184 of His servants 
in His decree ( hukm ), saying, “I am the One who relents to whom I will 
among My servants and I punish whom I will. What happens in the end 
is hidden from you, O Muhammad, and you are not aware of My secret 
regarding them.” 

It is said that He raised [the Prophet] up at one time to a station in which 
He said, “and you threw not when you threw, but God threw” [8:17]. [The 
Prophet] threw a handful of earth and hit all the faces [of the enemy]. But 
in another time He said to him, “No part of the command is yours” [3:128], 
and then added in explanation, “To God belongs all that is in the heavens 
and the earth” [3:129]. Therefore the right to possess is His right to pos¬ 
sess ( mulk ), the command is His command ( amr ), and the decree is His 
decree (hukm). He punishes whom He will (fa-man sha'a c adhdhabahu) 
and brings closer [to Him] whom He will (wa-man sha'a qarrabahu). He 


184 The word “secret” ( sirr ) is taken from MS Kit7, fol. 41b. 
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guides whom He will ( wa-man sha'a hadahu) and leads astray whom He 
will ( wa-man sha'a aghwahu). 
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[3:130] O you who believe, do not exact usury, doubled and redoubled. And 
fear God, so that you may prosper. 

[3:131] And fear the fire that has been prepared for the disbelievers. 

[God] has prohibited usury for His servants; this includes loaning one 
amount and asking twice as much in return. But He has asked you for a 
loan which He will repay seven hundredfold, even up to an infinite repay¬ 
ment. 185 This alludes to the magnanimity ( karam ) that is not inherent in 
humans but rather is an attribute of the Real 

And fear the fire that has been prepared for the disbelievers: These words 
indicate that the believer will not be chastised by [the fire]. If he is chastised 
by it for a time, he will not abide in it. 
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[3:132] And obey God and the Messenger, so that you may find mercy. 

[God] tied obedience to the Messenger fH to obedience to Himself. This 
was to elevate [the Prophet’s] rank, and to make things easier for the com¬ 
munity by handing them over to the company of an individual who was 
one of them. It is more reassuring to be with one’s own kind. 
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185 Al-Qushayri is referencing Qur’an 2:245, 57 :n > and 64:17: Who is he that will lend God 
a loan that is good, and He will multiply it manifold? [2:245]. 





332 | LataHf al-isharat [3:133] - [3:134] 


[3:133] And vie with one another, hastening to forgiveness from your Lord, 
and to a garden as wide as the heavens and the earth that has been prepared 
for those who fear. 

[3:134] Who expend in prosperity and adversity, and restrain their rage, and 
pardon their fellow men; and God loves those who are virtuous. 

The meaning here is vie with one another, hastening to act in ways that 
will bring about forgiveness for you. The hearts [of the believers] were 
overwhelmed, imagining that this was a difficult matter, so [the Prophet] g§ 
said, “Remorse is repentance” ( al-nadmu tawba ). 186 Nothing but repentance 
brings about forgiveness because the one who disobeys is the one who is 
in need of it. 

The people who vie with one another are of several types. Those who are 
worshipers fabidun) vie with one another by their feet in acts of obedience 
(bi-qadamihim ft l-ta c at). Those who have deeper knowledge fdrifun) vie 
with one another with their aspirations, in acts of drawing near ( bi-himam- 
ihimft l-qurubat). Those who are disobedient ( c asun ) vie with one another 
with their remorse, by swallowing their grief ( bi-nadamihim bi-tajarruH 
al-hasarat). Whoever vies with others by his feet finds [God’s] recompense 
{wajada mathwabatahu). Whoever vies with others with his aspirations 
finds [God’s] nearness (wajada qurbatahu). Whoever vies with others with 
his remorse finds [God’s] mercy (wajada rahmatahu). 

When He mentioned the garden, He described it by the vastness of its 
width, and in that there is information about its height because the height 
is comparable to the width. But when He mentioned forgiveness, he did 
not mention height or width, so some people have said that forgiveness 
is from the [divine] attributes of the essence (sifat al-dhat) and is part of 
the meaning of mercy ( rahma ). According to this (way of thinking), His 
forgiveness is His decree ( hukm ) in overlooking [the misdeeds of] the 
servant 187 and His speech ( kalam ). The quality of the essence is too holy 
for size and width. [On the other hand], those who say His forgiveness 
belongs with the [divine] attributes of actions (sifat alft c l) say that because 
of the abundance of sins, He did not describe forgiveness as having any 
end, thus indicating that it encompasses all sins. 

Who expend in prosperity and adversity: They do not hoard anything 
from God and prefer Him over everything. They expend their bodies in 
acts of obedience and in various litanies and efforts. [They expend] their 
wealth in spreading good works and striving to draw near [to God] by vari¬ 
ous kinds of almsgiving. [They expend] their hearts in seeking and then 


186 Neither Basyuni nor "Abd al-Rahman give the sources for this hadith. 

187 The phrase We overlook their misdeeds occurs in Qur’an 47:16. 
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continual observation. [They expend their spirits] in the purity of what 
they love and the fullness of their states. [They expend] their innermost 
selves in witnessing in all moments, waiting for the allusions to what has 
been sought, exerting their utmost to take advantage of the subtlety of 
what appears. 

And restrain their rage: They overlook [the faults] of people because 
they regard them with the eye of kinship. Some people are forbearing with 
the sins of others, but they view them with an eye of superiority. Others 
restrain their rage in recognition that the Real klAG, knows what they suf¬ 
fer and so bearing the burden becomes easy for them. Others have passed 
away from human properties (ahkam al-bashariyya), and find the purest 
comforts 188 in abasement because their lower selves have fallen away and 
have been annihilated. Others see not even an atom of anything other 
[than God] in bringing forth and executing [what appears on earth and in 
human interactions], since they know that the One who brings forth is God. 
Therefore their disputes and quarrels with anything other than God have 
disappeared, for when they have singled Him out as the sole cause of origi¬ 
nation, they yield to His decree and they see no way other than submission 
to it. The Real Zi&lL has conferred upon them the coolness of contentment 
( ridd 1 ) and they uphold for Him the condition of harmony ( muwafaqa ). 

And pardon their fellow men: They see it as an obligation on themselves, 
not a favor from them to their fellow men. Their speaker said: 

Many have thrown stones of harm 
meant for me. 

I have not found any escape 
except compassion for them . 189 

God loves those who are virtuous: Virtuousness ( ihsan ) is that you wor¬ 
ship God as if you see Him, and this is the right conduct with the Real. As 
for right conduct with people, virtuousness is that you give up your right 
entirely, no matter what it is worth and to whomever; [you] receive his 
acceptance 190 gladly, and [do] not hold any favor against him. 


188 The translation follows the word “comforts” (rahat) from MS K117, fol. 42a rather than 
the word “degrees” ( darajat ) found in the Basyuni edition. 

189 Mustafa adds another verse: “It may be that God will show me the most oppressive of 
people and then draw me near to Him.” He states that the verses have been attributed 
to Bahlul b. ‘Amr (Mustafa, no. 2, p. 120). 

190 There is a blank in the Basyuni edition that has been completed from MS K117, fol. 42a: 
taqbalu bi-qubulihi minhu. 
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[3:135] And who when they commit an indecency or wrong themselves, remem¬ 
ber God, and pray forgiveness for their sins—and who shall forgive sins but 
God?—and who do not persist in what they did, knowing. 

[3:136] Those—their requital is forgiveness from their Lord, and gardens 
beneath which rivers flow, abiding therein; excellent is the wage of those 
workers! 

God most high revealed to Moses ft, “say to those who do wrong, ‘Until 
such time as they do not remember Me, I have obliged Myself to remember 
those who remember Me and My remembrance of those who do wrong is 
the curse.’” But He said to those who do wrong in this community, [when] 
they wrong themselves, remember God, and then says in the last part of 
the verse: and who shall forgive sins but God ? 191 

It is said that one’s indecency ( fahisha ) is according to one’s state (hal) 
and station ( maqam ), as is true of one’s wrongdoing ( zulm ). The transgres¬ 
sions ( mukhalafat ) that occur in the minds of the most respected people 
are like the actions of others. Their speaker said: 

You are my eye. 

Is it not right for my eye 

to lower its eyelids 
against the dust in the air ? 192 

The crime on the carpet is not like the sin at the door. 


191 One of the occasions of revelation for this verse, cited by Abu 1 -Hasan al-Wahidi in his 
Ashab nuzul al-Qufan, describes a concern the Companions brought to the Prophet. 
They wondered if the children of Israel were more favored by God than them, because 
they were given specific and individual instructions on how to expiate their sins. When 
this verse was revealed, Muhammad asked them whether they had not been given 
something better ( al-Wahidis Asbab al-nuzul, trans. Guezzou; Ayoub, The Quran and 
Its Interpreters, 2:322). 

192 Both BasyunI and Mustafa identify this verse as that of Ibn al-Rumi (Mustafa, no. 3, 
pp. 22-23). 
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It is said that they commit an indecency by relying on their [own] 
actions, or they wrong themselves by regarding their [own] states, so they 
seek forgiveness for their sins by declaring themselves free from what they 
do and do not do, knowing that there are no means to Him except through 
Him. He has purified them of the wrongdoings of their bodily and lower 
selves. Looking to states and actions when realities appear is wrongdoing. 
One whom God has purified by the light of solicitude is protected from 
entanglement in the delusions of people. 

Those—their requital is forgiveness from their Lord in returning them 
to witnessing the Lordship and the best possible outcome and fate that 
was already theirs. 

And gardens beneath which rivers flow in the future in paradise and in 
the here and now in the happiness of whispered conversations 193 and the 
fullness of intimacy. 
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[3:137] Ways of life have passed away before you; so travel in the land and 
behold how was the end of those who denied. 

[3:138] This is an exposition for mankind, and a guidance, and an admonition 
for such as are God-fearing. 

It means “Take heed from those who came before. Consider how We acted 
with those who showed friendship, and how We took revenge on those 
who showed enmity.” 

This is an exposition for mankind: an exposition to some people through 
rational proofs (adillat al J uqul), to others through unveilings of hearts 
(:mukashafat al-qulub), and to others through the self-disclosure of the 
Real in the innermost selves (tajalli l-haqqft l-asrar). 
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193 The translation follows MS K117, fol. 42b in “whispered conversations” ( munajat ) rather 
than “permitted things” ( mubahat ) from the Basyuni edition. 
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[3:139] Faint not, neither grieve, for you shall prevail if you are believers. 
[This] means when you support or launch an attack by means of [the help 
of] God, you should not be afraid of anything other than God. Nor should 
you faint or become weak, for surely help is from God and the One who 
prevails is God. Nothing is equal to God. Not even an atom or a particle 
[originates] from them. 

His words if you are believers, that is, it is not right that the believer 
should be overshadowed by fear of anything other than God. 
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[3:140] If a wound touches you, a like wound already has touched the other 
people. Such days We deal out in turn among mankind, and that God may 
know those who believe; and that He may take witnesses from among you, 
and God loves not the evildoers. 

“If a difficulty has come to you for Our sake, they have faced something 
similar before you. They have been given something like what you have 
been given.” Those who are patient among them will be victorious ( fa-man 
sabara minhum zafira), while those who suffer what comes with annoyance 
and anger will lose {wa man dajira min hamli ma laqiya khasira). Days 
come in turns ( al-ayam nuwabun) and circumstances change ( wa-l-hdldt 
duwalun), and nothing is hidden from the Real. 



[3:141] And that God may prove the believers, and efface the disbelievers. 
The tests of the unseen are a kind of smelting 194 for the servant. Through 


194 The translation follows Basyuni’s suggestion that the word “smelting” ( sabk ) must be the 
intended word, even though the manuscripts he was working from and the manuscript 
used for this translation (MS K117, fol. 42b) have the word "entangling” ( shabk ). Sabk 
refers to the process of melting, refining, and shaping metal and is used metaphorically 
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various stages, He purifies him from faults so that he becomes like pure 
gold without any dross. In this way, one becomes clear of defects and 
purified for God. 

And efface the disbelievers in the wadis of dispersion ( tafriqa ). As for 
the scum, it passes away as dross [13:17]. 195 



[3:142] Or did you suppose that you should enter paradise without God know¬ 
ing who among you have struggled and who are patient. 

The wish of those who think they can arrive at a greatly esteemed place 
without enduring hardships casts them into the abyss of destruction. On the 
other hand, those who recognize the value of [the place] that is sought 196 
will have the exertion of their pains made easy for them: 

Time is not generous 
with its pleasures 

for those who are reluctant 
to throw off restraints. 197 

Their speaker said: 

When youth is on the lookout 

for the lightning of meanings ( al-mdani ), 

the least valuable use of time 
is the pleasantry of sleep. 198 


to speak of the testing and refining of human character. 

195 Basyuni suggests that this verse may have been placed here in error and belongs in the 
previous paragraph to explain the word “dross” (khabath). However, it occurs in this 
order as well in the MS Kti7, fol. 42b and has been left here in the translation. 

t96 That is, paradise. 

t97 Basyuni attributes the verse to Abu Nuwas and says it refers to his dispute with Muslim 
b. al-Walid. The verse does not appear in Mustafa. 

198 Mustafa gives two references for this verse, one attributed to ‘All b. Abi Talib and one 
to Abu 1 -Qasim al-Sa‘di (Mustafa, no. 20, p. 49). 
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[3:143] You were longing for death before you met it. Now you have seen it, 
looking on. 

The pangs of longing come after being patient in enduring difficulties, yet 

When tears 
flow down cheeks 

The one who is crying is distinguished 
from the one who is only pretending. 199 



[3:144] Muhammad is only a messenger: messengers have passed away before 
him. Why, if he should die or is slain, willyou turn back on your heels. If any 
man should turn back on his heels, he will not harm God in any way, and 
God will requite those that are thankful. 

The messengers were stationed wherever they were made to stand, and they 
spoke of what they had been told so far as they knew. When they were 
aided by the lights of insights, they came to know the hidden things of the 
innermost self to the degree that they were given illumination through the 
subtleties of allusion. 200 

Why, if he should die or is slain, will you turn back on your heels: When 
Mustafa fH 201 passed away, the eyes of discernment of all became weak, 
except those of [Abu Bakr] al-Siddlq God aided him with the power 
of the spirit of peace ( sakina ) and inspired him with the power of gov¬ 
ernorship ( al-tawalli). [Abu Bakr] said, “Whoever worships Muhammad, 


199 Mustafa cites a slightly different version of this verse attributed to Mutanabbi (Mustafa, 
no. 7, pp. 90-91). Al-Qushayri cites the same verse in his commentary on Qur’an 2:88. 

200 The translation of this sentence follows MS K117, fol. 42b. 

201 That is, Muhammad. 
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Muhammad has died.” 202 Everyone was subdued by the authority of his 
words because the light of his state spread to them, just as the sun, by its 
rising, incorporates the light of the stars in its rays. The less intense rays 
of the stars are concealed by [the sun’s rays]. 

He said Why, if he should die or is slain because [the Prophet] fH was 
slain. [The Prophet] said, “The meal of Khaybar comes to me yet again, but 
this time it has cut my aorta.” 203 




[3:145] It is not for any soul to die, save by the leave of God, a prescribed 
term. And whoever desires the reward of this world, We will give him of it; 
and whoever desires the reward of the hereafter, We will give him of it; and 
We will requite the thankful. 

The breaths have a set duration for which there is no increase or decrease. 

And whoever desires the reward of this world, We will give him of it: 
The righteous have what comes in the end ( c aqiba ) and the others have 
heedlessness (ghafla). 

And whoever desires the reward of the hereafter, We will give him of it: 
The reward of the hereafter is first of all forgiveness (ghufran), then the 
gardens ( jinan ), then beatitude ( ridwan ). 

And We will requite the thankful: The requital for thankfulness is 
thankfulness. 



202 ‘Abd al-Rahman states that this hadith can be found in al-Bukhari, Ibn Maja, and Ibn 
Hanbal. 

203 The translation for this paragraph follows MS K117, fol. 42b. Al-Qushayri explains the 
use of the word “slain” in the Qur’anic verse as referring to the assertion the Prophet 
Muhammad reportedly made on his death bed, that his illness was caused by poisoned 
food he had been given to eat some years previously. Basyuni gives a version of this 
hadith from al-Bukhari. 
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[3:146] How many a prophet has been killed and with him thousands mani¬ 
fold [fought], but they fainted not in the face of what afflicted them in God’s 
way; they neither weakened, nor did they humble themselves. And God loves 
the patient. 

Those who proceeded in good faith ( wafdf, who upheld what is appropri¬ 
ate for purity {safaf, who did not withdraw from the path (, tariq ), who 
applied themselves to realization ( tahqiq ), and who restrained themselves 
through straitening ( tadyiq ) 204 and subtle examination ( tadqiq ) [of them¬ 
selves]—they found the love ( mahabba ) of the Real as a legacy for 
their patience. The Real was the compensation for them at the end of their 
affair, since they did not swerve from the required effort ( jahd ), or from the 
protection of the pact fahd). They submitted themselves utterly (sallamu 
tasliman), abandoning the present world. Every one of them was constant 
and abiding (muqiman mustadlman) in holding to the pact, straight and 
true ( mustaqlman ) in holding to the condition of service and love. 



[3:147] All that they said was, “Our Lord, forgive us our sins and our excesses 
in our affairs and make firm our feet and help us against the unbelieving folk!’ 
They realized the true realities of meaning ( ma c na ) and held their tongues 
from making any claims ( da c wa ). Then they spoke words seeking forgive¬ 
ness and expressing shame, just as it has been said: 

He avoided misdeeds 

and then even became afraid of them. 

Instead it was as if his good deeds 
were misdeeds. 205 


204 What al-Qushayrl means by “straitening” (tadyiq) is probably best understood through 
the concept of “poverty,” which he explains in the chapter on “Poverty” (Bab al-faqr), 
Risdla, 2:536-539. 

205 Mustafa states that the verse is attributed to Abu Tammam, who recited it in praise of 
al-Ma 3 mun (Mustafa, no. 7, p. 105). 
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[3:148] And God gave them the reward of this world, 

The least of that is contentment [with little] ( qanala ), then satisfaction [with 
whatever God wishes] ( rida J ), 206 then living one’s life with Him ( aNaysh 
malahu), then intimacy in sitting before Him, then the perfection of joy in 
meeting Him, then the independence of the innermost self [from all else] 
(istiqlal al-sirr) through His existence. 


^ 9 9,4 g } , 9 f 


[3:148] and the fairest reward of the hereafter, and God loves the virtuous. 
[This refers to] their entering ( dukhul ) the garden. [But] they are emanci¬ 
pated from it, not entering (ghayru dakhilina) into captivity to it. It is said 
that the reward of this world and the hereafter is absence (ghayba) from 
the two abodes, looking only to the Creator of them both. 207 

When He said, “the reward of this world’,’ He said regarding the hereafter, 
“and the fairest reward of the hereafter’.’ It must be, then, that the reward 
of the hereafter is superior to the reward of this world since He gave it the 
description the fairest. This superiority is [the hereafter’s] permanence, 
perfection and fruits; and [the reality] that it cannot be ruined by anything 
that is incompatible with it, nor can any harm occur within it. 



[3:149] O you who believe, if you obey the disbelievers, they will make you 
turn back on your heels, and you will revert as losers. 

[3:150] Nay, but God is your protector, and He is the best of helpers. 


206 For a comparison of the terms “contentment” (qand c a) and “satisfaction” (rida 1 ), see 
the sections on each in al-Qushayri’s Risala, 1:362-366 and 2:421-427. 

207 See al-Qushayri’s section on “Absence and presence” (al-Ghayba wa-l-hudur), where 
he explains that absence from created things corresponds to presence with the Real 
(Risala, 1:214-216). 
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[This] means that if you obey the adversaries, they will pull you into their 
states and cast you into their darknesses. Nay, God is your protector, your 
helper, the One who aids you, Your Master, and the One who sets your 
affairs aright. And He is the best of helpers because He aids you against 
your lower selves, and protects you from their evil. Anyone other than Him 
adds to your afflictions when they help you because they aid your lower 
selves against you. And He is the best of helpers because anyone other than 
Him holds a favor over you in helping you, while He rewards you for your 
asking for His help. 

It is said that when you ask someone for help, you need to give him 
something of value, and then he may or may not help you. But when you 
ask [God] for help, He gives you every kindness, and takes no pleasure 
in not helping you. 
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[3:151] We will cast terror into the hearts of the disbelievers; for that they have 
associated with God that for which He sent down no authority; their abode 
shall be the fire; evil is the abode of the evildoers. 

God designated our Prophet f§| to cast terror ( ru c b ) from Him into 
the hearts of His enemies. [The Prophet] sfe. said: “I was helped by terror 
(rn c h ).” 208 He also follows this way ( sunna ) with His friends. He puts fear 
(,hayba ) of them into hearts. Fear ( hayba ) and force ( qahr ) would hardly 
be right in hearts were it not from Him and used with those who follow 
falsehood, make false claims, and misrepresent [the truth]. 
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[3:152] God has been true to His promise, when you slew them by His leave, 
until you lost heart, and quarreled over the command; and you disobeyed 
after he had shown you what you longed for . 209 


208 ‘Abd al-Rahman gives al-Nasa’i and Ibn Hanbal among other sources for this hadith. 

209 In the BasyunI edition, this part of Qur’an 3:152 is followed by a repetition of the 
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This verse alludes to the fact that the Real ( al-haqq ) raises His friends 
up ( aqama ) 210 in the right of His right ( bi-haqqi haqqihi) and holds them 
back 211 from attaining their worldly fortunes ( huzuz ). He ilUdi stands 
( qama ) as sufficient for them in everyway. Whoever persists in the path of 
uprightness ( istiqama ) 212 will not deviate from His boundary, and [God] 
will not deviate from His pact, for God has been true to His promise to them 
with beautiful and continuous sufficiency. But whoever falls away from 
uprightness (istiqama ) 213 —even if only a step—stumbles in his walking, 
and his state and ability is destabilized to the extent of his offense. Whoever 
has found increase has been increased from Him, and whoever suffers 
decrease has suffered decrease from Him. 
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[3:152] Some of you desired this world; and some of you desired the hereafter. 
Then He turned you away from them, so that He might try you; yet now He 
has pardoned you, and God is bounteous to the believers. 

The value of each person is his desire ( irada). Whoever’s aspiration ( himma) 
is for this world, his value is base and paltry like this world. Whoever s 
aspiration is for the hereafter, his rank is a noble one. Whoever s aspiration 
is knowledge of divine lordship ( rabbaniyya ), he is the leader ( sayyid) of 
his time. 

It is said that whoever is purified of his [lower] desire reaches Him, and 
whoever reaches Him is drawn near to Him by His kindness, and is brought 
close to the place of intimate friendship ( khususiyya ) in His presence. 

Then He turned you away from them: This alludes to [the way] He has 

paragraph above (in the commentary on 3:150) that begins “It is said that when you 
ask someone for help...” The repetition here appears to be an error and does not occur 
in MS K117, fol. 43a. 

210 Literally, “causes them to stand up.” 

211 Literally, “causes them to sit down.” 

212 Note the occurrence of several words from the root q-w-m in this passage and the way 
in which al-Qushayri makes use of their literal meanings. 

213 In the “Section on uprightness” (Bab al-istiqama), al-Qushayri quotes Abu Bakr 
Muhammad b. al-Hasan b. Furak as saying that the letter sin in the verb istiqama is 
the sin of seeking (a reference to one of the possible meanings of the tenth form of 
Arabic verbs). Read in this way, istiqama means to ask God to make one upright ( Risala , 
2:442). The passage here, then, might be understood as referring to stumbling from this 
request, rather than stumbling in any particular task. 
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turned some people away from Him and distracted them from Himself by 
what is other than Him. Others He turned from any other thing, singling 
them out for Himself. He turned the ascetics ( zahidun ) away from this 
world ( dunya ), the worshipers ( c abidun ) from following whims ( hawa ), 
the aspirants ( muridun ) from lower desires ( muna ), and those who declare 
God’s oneness ( muwahhidun ) from everything other [than Him] ( siwa ). 
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[3:153] When yon were ascending, not turning around for anyone and the 
Messenger was calling you from your rear, so he rewarded you with grief for 
grief so that you might not grieve for what escaped you, neither for what befell 
you; and God is aware of what you do. 

[3:154] Then He sent down upon you, after grief, security—a slumber overcom¬ 
ing a party of you, and a party whose own souls distressed them, thinking 
wrongly of God, thoughts of the age of ignorance, saying, “Have we any part 
whatever in the affair?”Say. “The affair belongs entirely to God.” They conceal 
within their hearts what they do not disclose to you, saying, “Had we had 
any part in the affair, we would not have been slain here.” Say: “Even if you 
had been in your houses, those for whom it had been appointed that they be 
slain would have sallied forth to the places where they were to lie” that God 
might try what was in your breasts and that He might prove what was in 
your hearts; and God knows what is in the breasts. 

The verse alludes to people for whom a period of slackening ( fatra ) occurs. 
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The calls of the Real JkkLl come from within and without, 214 so that it is as 
if the rocks in the streets and the bricks in the walls were crying out to such 
a one, “do not do it, O servant of God!” But he is resolved upon his crooked 
way ( layy ) and settled in his error ( ghayy); [he] refuses to acknowledge what 
he knows would be more fitting and appropriate for his state. If he were 
to stay with his [original] aim and follow through with his aspiration, by 
all means he would rein himself in and hold himself back from galloping 
ahead. [But] he gets nothing but gasping breaths ( anfas mutasahda) and 
continuous sorrows ( hasarat mutawatira) —the Real has bequeathed 

him one lonely estrangement after another. Eventually, after he has been in 
this place of distress for a long time, the Real kWdk will relieve him with 
His beautiful kindness and draw him near with His gracious affection. He 
will deliver him from the narrowness of his captivity to the spaciousness 
of His pardon and favor. Many of these [people] will reach the place of the 
most respected and thereupon become still by God for God when they have 
been negated from station and honor, 215 and they will stand by God for God 
without waiting to be brought near and without looking to be welcomed. 

He sent down upon you, after grief, security—a slumber overcoming 
a party of you, and a party whose own souls distressed them, thinking 
wrongly of God, thoughts of the age of ignorance: After the periods of their 
slackening ( fatarat ), the people of realization and [those who] declare 
[Gods] unity ( ahl al-tahqiq wa-l-tawhid) reach the point where they declare 
[that they have] abandoned their lower selves. They wash their hands clean 
of them and raise their hearts from them, so they might live by God for 
God without regard for any craving or want, following instead the creed of 
despair ( c aqida al-ya s) from everything. They strengthen their pact with 
Him in exchange for their worldly concerns, 216 leaving every share and 
fortune behind. This is the quality of those to whom He sent down security. 

As for the party whose own souls distressed them, they remain in the 
lonely estrangement of their lower selves. One way in which they are pun¬ 
ished in this life is that they come to have evil convictions about the path, 
after having believed in it. God most high said, “And We shall confound their 
hearts and their eyes; just as they did not believe in it the first time” [6:110]. 

The allusion in God most highs words, “Have we any part whatever in 
the affair ?” is to those who are confused in their affair, neither drawing 
nearer in truth to what is right for them, nor turning away entirely. Their 
slackening ( fatra ) turns into bad choices even as they would give their best, 

214 Literally, “from their selves and from all sides.” 

215 The Basyuni edition is blank after “by God for God.” The sentence has been completed 
from MS K117, fol. 43b, with the words hina 'adimu l-maqam wa-l-ikram. 

216 The translation follows MS K117, fol. 43b: wa-baddalu bihi al-hazz. 



346 | Lataff al-isharat [3:155] - [3:155] 


if their hearts were in it, to their effort. They forget their Lord in both states 
and so do not see the way the Real JSUUi determines events. God most high 
said, say: “The affair belongs entirely to God.” Anyone who knows that the 
originator is God has cast off his own choice and states, like the removal 
of hair from dough, 217 and has submitted his affairs to God entirely. The 
sign of the one who has actualized this is that he finds rest from the pains 
of his own planning ( tadbir ) and lives in the spaciousness of witnessing 
His decree ( taqdir ). 

They conceal within themselves what they do not disclose to you: They 
have not been loyal to their convictions ('aqa id). They have hidden that 
which contradicts what they show outwardly, while publicizing something 
other than that which they keep secret. They assign existing things to causes 
which they have only imagined. 

Say: “Even if you had been in your houses, those for whom it had been 
appointed that they be slain would have sallied forth to the places where 
they were to lie”: He has informed us that the decree cannot be pushed away 
(layuzahamu), and fate cannot be resisted ( layukabaru ). The things which 
exist have been determined and God prevails over His affair. 

That God might try what was in your breasts: As for the people of reali¬ 
ties (ahl al-haqd iq), God most high removes every harm and hindrance 
from their hearts, and takes their innermost selves for Himself and draws 
[them] near, to intimacy [with Him]. So their hearts become pure of defects 
and clear of attachments, [they are] singled out for the Real, detached 
from created things, freed from worldly concerns and the lower self; the 
effects of drawing near appears to them, the beauty of divine governorship 
(: tawalli ) prevails over them, and the lights of disclosure ( tajalli ) become 
visible in them. 
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[3:155] Truly, those of you who turned away the day the two hosts encountered 
each other — truly, Satan made them slip through some of what they had 
earned; but God pardoned them; God is Forgiving, Forbearing. 

This verse alludes to the states of those whose spiritual desire (irada) has 
become meager and their intentions ( niyyat ) weak. Their whims (hawa) 


217 The metaphor here comes from an Arabic expression referring to something that is 
easily done. 
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control them and listlessness ( fatra) rules them. Face to face with the coun¬ 
sel of others, the call of desires, and the whispers of satans, they put their 
trust in false speech. They have preferred their whims over piety, and stayed 
back. But they do not find happiness in what they have chosen. 
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[3:156] Oyou who believe, be not as the disbelievers, who say of their brothers, 
when they travel in the land, or are on raiding campaigns, “Had they been 
with us, they would not have died and would not have been slain”—so that 
God may make that anguish in their hearts. For God gives life, and He gives 
death and God sees what you do. 

Whoever makes a habit of worrying about what is past and trying to control 
what will happen in his future and each new moment—the least of his pun¬ 
ishment will be the constriction of his heart through disconcerting worries, 
and the waning of the quality of life within it because of his inattention 
and his saying “if only such and such” or “maybe such and such.” The result 
of this kind of thinking is estrangement and grief, the constriction of the 
heart and separation. 
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[3:157] And if you are slain in God’s way, or die, forgiveness from God and 
mercy are better than what they amass. 

[3:158] And if you die or are slain, it is to God you shall be mustered. 

To sacrifice the spirit ( ruh ) in God is better than life with anything other 
than God. Returning to God is better for one who knows God than staying 
behind with anything other than God. Whatever the servant prefers over 
God is not something that is blessed. If you want, there is this world and 
if you want, there is the final outcome. 
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And if you die or are slain, it is to God you shall be mustered: When the 
destination is to God, the journey is pleasant—surely when a journey to 
Him comes to an end, its hardships seem sweeter than honey! 
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[3:159] It was by the mercy of God that you were lenient with them; had you 
been harsh and fierce of heart, they would have dispersed from about you. So 
pardon them, and ask forgiveness for them, and consult them in the matter. 
And when you are resolved, rely on God; for God loves those who rely [on Him], 
[God] stripped [the Prophet] of his human attributes {awsaf al-bashariyya), 
and singled him out to be clothed from the attribute of lordship (na c t 
al-rububiyya). [God] said that what shone upon him was from the lights 
of divine governorship (tawalli), not from the traces of [human states 
of] agreement and confrontation ( tabarri ). If not for the fact that He had 
selected him for what He clothed him in, how could he have that quality?! 

It is said that among the particular properties of [God’s] kUGi mercy to 
[the Prophet] was that He gave him strength to keep company with them 
and patience to convey the message to them in spite of what he had to 
endure from them in their arguing. He was utterly engaged at every moment 
with an authority from the Real that overwhelmed him— [even while] they 
were arguing with this authority. If not for the divine strength the Real 
chose for him alone, how could he have been able to keep company with 
them? When Moses had just returned from hearing [God’s] word, was 
he not unable to remain patient in speaking with his brother? He grabbed 
his head, pulling [Aaron] toward him. 

It is said that if it were not for the fact that [the Prophet] f§| saw them 
effaced in what came to them from the decrees of [God’s] disposition 
(1 ahkam al-tasrif) and his realization that the originator of these [decrees] 
was God, he would not have been able to keep company with them. 

Had you been harsh and fierce of heart, they would have dispersed from 
about you: “If you had given them the pure drink of the declaration of unity 
(tawhid ), undiluted with their worldly concerns, they would have separated 
from you, and wandered about, unable to stand still for even a moment. 
So pardon them for neglecting the right and respect due to you, and the 
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negligence you have seen in them in serving Us and obeying Us—rise up 
[instead] as an intercessor (shaft) to Us on their behalf.” 

It is said, so pardon them — you pardon them, since your decree ( hukm) 
is Our decree and you do not forgive except when We have forgiven. Then 
[God] brought [the Prophet] back from this attribute [of lordship] with that 
which settled him in the station of servanthood ( c ubudiyya ) and shifted 
him to the state of separation ( tafriqa ), saying, “Then stop in the place of 
humility, praying humbly to Us in seeking forgiveness for them.” Such is 
His way ( sunna) with His prophets ft and friends; [He] returns them from 
gathering (jam’) to separation (farq) and from separation to gathering. His 
words, so pardon them, are a gathering and His words, and ask forgiveness 
for them, are a separation . 218 

It is said, so pardon them and pay no attention to what they owe you. 
[Furthermore], do not be content with this—seek forgiveness for them to 
complete the act of generosity.” It was because of this that [the Prophet] 
used to say, “O God, guide my people since they do not know .” 219 

It is said: “What they neglected in your right is connected to two rights: 
your right and My right. So when you pardoned them, this was not sufficient. 
Rather, if I do not give up My right from them, they deserve punishment.” 
The condition of anyone whom He is content to have as His enemy will not 
be restored until God forgives him for neglecting His command. 

And ask forgiveness for them, and consult them in the matter: that is, 
“Establish a place for them,” since the one who has been pardoned feels 
shame in his breast and does not see his position as a noble one. When you 
consult with them, their dejection will be removed from them and you will 
have put their hearts at ease. 

It is said that there is a relationship between their states, for the one 
whose right has been neglected is commanded to pardon the other, and 
the one who has been the victim of another’s sins is commanded to seek 
forgiveness for him, and the one who himself obeys without fail is com¬ 
manded to consult with him. 

And when you are resolved, rely on God: that is, “do not rely on the 
opinion of any created being but trust your affairs to Me. I will release you 
from turning about in the grip of changing circumstances (tasrif al-qabdati 
bi-halin)’.’ The real meaning of reliance (tawakkul) is witnessing the [divine] 


218 Al-QushayrI distinguishes between the state in which God acts through His servant and 
the state in which the servant experiences his separateness from God and then makes 
supplication to Him. See the section on “Gathering and separation” (al-Jam‘ wa-l-farq), 
Risala, 1:207-208. 

219 ‘Abd al-Rahman does not give any sources for this hadith. 
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preordination ( taqdir ) and the relief of hearts from the turbulence of self- 
direction ( tadblr ). 

For God loves those who rely [on Him]: He causes them to taste the 
coolness of [His] sufficiency in order to remove from them every fatigue 220 
and hardship. He repays everyone with what they deserve, so He enriches 
some people for relying [only on God] by His gift (bi- atd'ihi). Others He 
suffices for relying [only on God] by the encounter with Him (bi-liqd ihi). 
Some people He makes content with the totality of their states so that they 
are satisfied that He alone remains ( bi-baqdHhi ). They position themselves 
with Him, through Him, and for Him according to the shifting hues 221 of 
His preordination and decree ( c ala talwinati qadarihi wa-qadaThi). 
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[3:160] If God helps you, then none can overcome you; but if He forsakes 
you, then who is there who can help you after Him? Therefore on God let the 
believers rely. 

He helps the believers by granting success to the bodily forms ( bi-l-tawftqi 
lil-ashbah), and then by granting [spiritual] realization to the spirits (thuma 
bi-l-tahqiqi lil-arwah). 

It is said that God helps you by supporting you in your outward cir¬ 
cumstances ( bi-tafidi al-zawahir ) and by guiding the innermost selves 
[wa-tasdidi al-saraTr). 

It is said that while [He will] help [you] against the enemy, the worst 
enemy you have is the lower self within you. [His] help against [your] lower 
self comes when its claims of strength are routed by the guardians of His 
mercy and the armies of cravings (junud al-shahawat) scatter upon the 
attacks of the arriving hosts (wufud al-munazilat). The protective friend¬ 
ship ( walaya ) of God will remain, purified from the confused clamoring of 
human qualities, and the cravings and desires of the lower selves which are 
the remaining effects of [what] veils and hinders [people] from nearness. 

If He forsakes you: The forsaking is the abandonment of those who 
are disobedient. Those whom He helps He holds back from pursuing 
what is objectionable and those to whom He gives free rein and leaves to 

220 “Fatigue” ( tatab ) follows MS K117, fol. 44a. 

221 Instead of the word “shifting hues” or “variegations” (talwlnat) found in the Basyuni 
edition, MS K117, fol. 44a has “formations” ( takwinat). 
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their own bad choices He forsakes. The state [of someone He forsakes] 
becomes unsettled in the torrents of cravings, so he sometimes wanders 
to the east without shame ( fa-marratan yusharriqu ghayra muhtashimin) 
and sometimes to the west without respect ( wa-taratan yugharribu ghayra 
mutahrimin). Surely, when the Real lets someone go and does not take him 
by the hand, leaving him to himself, there is no protector for him. 

Therefore on God let believers rely in finding security through sincere 
supplication, and laying the robe of pardon over the defects of sin. [This 
is done] by devoutly seeking refuge and by rejecting any strength or power 
[other than God]. 

It is said that when the matter was that of [His] help, He said, “then none 
can overcome you” In the matter of being forsaken, He did not say “then 
there is no helper for you,” but rather said more indirectly, 222 “then who is 
there who can help you after Him?” Here there is a subtlety regarding the 
finer properties of the [divine] address. 

^ ‘A 

[3:161] It is not for a prophet to be fraudulent; whoever defrauds [others] 
shall bring what he has defrauded on the Day of Resurrection; then every 
soul shall be paid in full what it has earned, and they shall not be wronged. 
He has made the states of the prophets free of the stain of treacherous 
actions. “Those to whom We gave the message to bear to Our servants 
convey it to those who should receive it. They are not concerned with any 
affair of a close intimate without Our command, and they do not hold back, 
harboring malice, in passing on anyone’s share when We have commanded 
it.” Do you not see how [the Prophet] said of Abu Talib, “Go and bury him” 
when the Commander of the Believers c Ali igs said to him, “Your erring 
uncle has died”? 223 Do you not see how [Muhammad] accepted al-Wahshi, 
the killer of Hamza, when he became a Muslim? 224 
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222 The word “reply” (radd) from MS K117, fol. 44b makes more sense than the word 
“symbol” ( ramz ) from the Basyuni edition. 

223 Abu Talib (d. ca. 620) was the uncle of Muhammad and the father of ‘All. For a study 
of the accounts of his religious state upon his death, see Fred McGraw Donner, “The 
Death of Abu Talib,” in Love and Death in the Ancient Near East, ed. John H. Marks and 
Robert M. Good (Guilford, CT: Four Quarters, 1987), 237-245. ‘Abd al-Rahman gives 
sources for the quote from ‘All from the works of al-NasaT, Ibn Hanbal, and others. 

224 ‘Abd al-Rahman states that al-Wahshi fought against the Muslims at the Battle of Uhud, 
and killed the Prophet’s uncle Hamza there. Al-Wahshi later became a Muslim. 
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It is said, “It was not for any prophet g§ to give Our secrets to any but 
the people to whom they were meant. Rather, to each was revealed what 
they were meant to hear.” Thus, in the tradition, “We were commanded to 
reveal ( yunzil ) to the people [what is suitable, according to] their stations 
( manazil ).” 225 


Uj 9 s 

*==V ^ ^ s- ^ ^ >0 * \ ^ ^ ^ ^ 9 ^ 


[3:162] fs he who follows God’s beatitude like him who is laden with God’s 
anger, whose abode is hell? An evil journey’s endl 

[3:163] They are of degrees before God; and God sees what they do. 

The one with whom He is well pleased 226 throughout eternity (ft azalihi) is 
not equal to the one with whom He is displeased and has abandoned in his 
states (ft ahwalihi) and left him to rely on his own actions ( c ala dmalihi), 
oblivious to the witnessing of His favors (li-shuhudi afdalihi). To seek God’s 
beatitude [one must] separate oneself (mufaraqa) from what has been 
prohibited and embrace (mu c anaqa) what has been commanded. One who 
divests himself from the prohibited (mazjur) and takes heart in embracing 
what has been commanded (ma’mur) has followed God’s beatitude (ridwan) 
and has become deserving of the gardens (jinan). 

They are of degrees before God: that is, they possess degrees in the 
decree (hukm) of God—happy are those who have been brought close 
and wretched are those who have been kept at a distance. 
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[3:164] Truly God was gracious to the believers when He sent to them a mes¬ 
senger from among their own to recite to them His verses, and to purify them, 
and to teach them the Book, wisdom, though before they were in clear error. 


225 Neither Basyuni nor l Abd al-Rahman give any sources for this hadith. 

226 The Arabic here is radiya c anhu , a verb from the same root as “beatitude” (ridwan). 
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[God] gave goodness to them in abundance and favored them with gener¬ 
ous blessings, for He sent someone like Mustafa, the leader of mankind m 
to them. [The Prophet] taught them their religion and made their proofs 
clear to them. He belonged to them in every way but they were not grateful 
for his blessings, did not respect his right, and were not able to see what he 
guided them to, nor refrain from straying in error—this is a description 
of his enemies who denied and were arrogant. As for the believers, they 
were adorned with grace in the [divine] choice ( ikhtiyar ). They received 
the command to hear and obey to the utmost of their capacity ( iqtidar ), 
so they were happy in this world and the hereafter ( c uqba ) and became 
deserving of generosity and nearness ( zulfa ) from God. 
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[3:165] And why, when distress befell you, and you had afflicted twice the like 
of it, did you say, “How is this?” Say: “It is from yourselves. Surely God has 
power over everything.” 

Human beings usually forget their own error and disobedience (Hsyan), and 
turn instead to accuse God of what comes to them in trials, loss ( khusran ), 
and all kinds of unpleasant and difficult things ( iftitan ). It would be better 
for those who pursue various crimes ( sunuf al-ijram) 227 not to forget the 
requital to come ( hulul al-intiqam). 
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[3:166] And what afflicted you, the day the two hosts encountered, was by 
God’s leave, and that He might know the believers. 

[3:167] And that He might also know the hypocrites when it was said to them, 


227 The blank in the Basyuni edition has been filled in with sunuf from MS K117, fol. 44b. 
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“Come now, fight in the way of God or defend [yourselves],” they said, “If we 
knew how to fight we would follow you.” That day they were nearer to unbelief 
than to belief, saying with their mouths that which was not in their hearts. 
And God knows best what they hide. 

He lightened the grave calamity met by the believers and possessors of 
insight on the Day of Uhud by saying that the encounter was by God’s 
leave. Surely a trial that afflicts [one] by God’s leave is sweeter than honey 
and more desirable than any blessing. 

Then He spoke of those who were not sincere comrades, how they 
offered excuses and were lazy. 

Similarly, when the one who is tired 
wants to break things off, 

he becomes weary of being together 
and says, “That was that.” 228 

Saying with their mouths that which was not in their hearts: Verily 
they gave honey to drink [to their enemies] but He plotted to put poison 
in it for them. 229 And they schemed; and God schemed; and God is the best 
of schemers [3:54]. 
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[3:168] Those who said to their brothers, while they themselves stayed put, 
“Had they obeyed us, they would not have been slain.” Say: “Then avert death 
from yourselves, if you speak the truth.” 

Those who relied upon their lower selves—having been seduced by them 
to prefer their own whims—and then opposed those who gave themselves 
over to the decrees of divine fate, said, “If only they had heeded the warning 
about going out to the battle, they would have been safe.” These thoughts 
are blameworthy and these hearts have retreated from witnessing the true 
nature of things. Say to them, O Muhammad, “[Then] extend the life of 

228 This poem is also cited in the commentary on Qur’an 2:19, but with a preceding line: 
“Truly when the noble one gives you his love / he veils the ugly and brings the beautiful 

to light.” Mustafa found these lines in Muhadarat al-udaba' but without attribution 
(Mustafa, no. 5, p. 112). 

229 The translation follows MS K117, fol. 45a with the phrase “He plotted to put poison in 
it for them” (dassa lahumfihi al-hanzal). 
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your souls (istadimu lil-anfusikum al-haydt) and defend them from the 
attacks of death ( wa-idfcfu c anha hujuma al-wafat ).” How would they be 
able to do that? How preposterous! 
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[3:169] Count not those who were slain in God’s way, as dead, but rather, liv¬ 
ing with their Lord, provided for [by Him], 

[3:170] Rejoicing in what God has given them of His bounty, and rejoicing, 
for the sake of those who have not joined them but are left behind, that no 
fear shall befall them, neither shall they grieve. 

Life in remembrance of the Real—after the lower selves have been anni¬ 
hilated in the good pleasure of the Real—is more perfect than remaining 
with the blessings of created beings and being veiled from the Real. 

It is said that the one whose heir 230 is the Living is one who does not 
disappear and cannot die, even if he is killed: 

Surely bodies 

have been brought into existence for death, 

so the slaying of a human being in God, 
without doubt, is best. 231 

And rejoicing, for the sake of those who have not joined them but are 
left behind: Those who know that their loved ones are waiting for them 
while they are in comfort and ease [in the garden] would not take pleasure 
in living without being with them. 


230 God is described as heir to His creation in Qur’an 15:23: Indeed it is We who give life 
and death, and We are the heirs. 

231 The translation follows the word “bodies” ( abdan ) found in MS K117, fol. 45a rather than 
the word “worshipers” ( ‘ubdan ) found in the Basyuni edition. This is also the word found 
in the verse Mustafa locates, which is attributed to al-Husayn b. c Ali in one source and 
to ‘All b. Abi Talib in another: “Surely bodies have been brought into existence for death 
/ so the slaying of a human being by the sword in God is best” (Mustafa, no. 8, p. 93). 
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[3:171] Joyful in grace and bounty from God, and [joyful in knowing ] that 
God does not let the wage of believers go to waste. 

The cause and reason for their being joyful is a bounty and grace from God. 
That is to say, how would they be joyful if not for His grace and bounty to 
them? Their being joyful in grace is only because they are His servants and 
He is their protector. If not for His grace and favor to them, they would 
not be in this state. 



[3:172] [For] those who responded to God and the Messenger after the wounds 
had afflicted them, those who did good among them and feared, shall be a 
great wage. 

[The meaning of the tenth form verb] “to respond” ( istijaba) has an element 
of merit and superiority over [the meaning of the fourth form verb] “to 
answer” ( ijdba ). This is an allusive distinction rather than [a distinction] 
required [linguistically] by the Arabic. It [means] that they respond will¬ 
ingly, not under compulsion. They respond to God without [their response] 
entailing the bearing of a difficulty. Rather, [they respond] by the directive 
of the heart’s core (isharat al-qalb) and the love of the heart ( fu'ad ) and the 
choice of the spirit (ruh), and find delight in bearing [God’s] decree ( hukm). 
So the response to the Real [comes] from recognizing the reality of His 
existence ( bi-l-tahaqquq bi-wujiidihi) and the response to the Messenger St 
[comes] from taking on character traits as prescribed by [God’s] limits 
(1 bi-takhalluq bi-hududihi). The response of the Real [comes] from the 
quintessence of the truth of lordship (bi-l-safd?ft haqqi al-rububiyya) and 
the response of the Messenger St [comes] from fidelity in upholding ser- 
vanthood (bi-l-wafcF ft iqamati al-ubudiyya ). 232 

After the wounds had afflicted them: [This refers to] the beginning of 
their transactions before the appearance of the lights of disclosure to their 


232 The translation in the last two sentences of this paragraph partly follows the Basyuni 
edition and partly MS K117, fol. 45a in order to keep to the rhyming patterns al-Qushayri 
seems to have had in mind. 
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hearts and the smiling of the realities in their innermost selves. 

Those who did good among them: “Doing good is that you worship 
God as if you see Him” 233 —and this is witnessing ( mushahada ) and fear 
of God ( taqwa )—’’for if you do not see Him, He sees you”—and this is 
awareness [of God watching you] ( muraqaba ) in the state of spiritual 
struggle ( mujahada ). 

A great wage for novices later ( li-ahli al-bidayati mu’ajjalan) and for 
adepts now ( wa-li-ahli al-nihayati mu'ajjalan). 



[3:173] Those to whom people said, “The people have gathered against you, 
therefore fear them”; but that increased them in faith, and they said, “God is 
sufficient for us, an excellent Guardian is He.” 

[Whenever] events in the present world confused them outwardly, the 
gleams from unveilings (tawalf min al-kushufat ) 234 opened up for them in 
their innermost selves ( asrar ), and they increased in one level of certainty 
after another. Among the signs of certainty is the reliance of hearts in God 
alone, with the severing of any hope of imagined aid and support from 
created beings. 
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[3:174] So they returned with grace and bounty from God, and no evil touched 
them, and they followed the beatitude of God; and God is of bounty abounding. 
Such is the way ( sunna ) of the Real SAG. with those who are sincere in 
taking refuge with Him, in that He prepares a resting place in the shadow 
of His sufficiency. No affliction touches them, no pains distress them, and 
no hardships overcome them. 


233 ‘Abd al-Rahman gives references for this hadith from al-Bukhari, Ibn Kathir, and others. 

234 Al-Qushayri discusses the “gleams of the rising” (tawalf) in the section on “Glimmers, 
gleams of the rising and flashes” (al-Lawa J ih wa-l-tawali c wa-l-lawami 1 ), Risdla, 1:228-230. 
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[3:175] That is only Satan making fear his friends, therefore do not fear them; 
but fear Me, if you are believers. 

The allusion in [God’s] granting power to the calls of Satan in the hearts of 
[His] friends is [to the test] that confirms their flight to God. This is like a 
child who has been frightened by one of those things that frighten children, 
and when he is afraid, he goes only to his mother. When he comes to her, 
she takes him to herself, hugs him and presses her cheek to his. Likewise, 
when the servant is sincere in beseeching God, and returns to Him from 
his oppositional tendencies, He takes him under the wing of His closeness 
and overtakes him with His beautiful kindness. 
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[3:176] Let them not grieve you those that vie with one another in unbelief; 
they will not hurt God at all. God desires not to assign them any portion in 
the hereafter, and theirs is a mighty chastisement. 

He strengthened [Muhammad’s] heart by renewing the firmness of the pact, 
in that He would not allow any enemy to gloat over his misfortune, 235 nor 
allow any evil from them to reach him. 
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[3:177] Those who purchase unbelief at the price of faith, they will not hurt 
God at all, and there awaits them a painful chastisement. 

If they cause harm (adarru), it is only to themselves. If they persist (asarru), 


235 This echoes the prayer of Moses in Qur’an 7:150: Do not make my enemies gloat over 
my misfortunes. 
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they persist only to their own loss. 

We did not suffer from 
the distance to their abodes, 

nor did longings 
drive us toward them. 236 



[3:178] And let not the disbelievers suppose that what We indulge them in is 
better for their souls. We grant them indulgence only that they may increase 
in sinfulness, and theirs is a humbling chastisement. 

“Part of the perfection of the ruse against them and the intensification 
in their punishment is that We are punishing them even as they do not 
perceive it: We will draw them on by degrees, whence they do not know 
[7:182]. We indulge them and they think that it is an act of favor (mam); 
[they do] not consider that it might be an act of revenge ( intiqam ).” When 
the underlying forces of the divine preordination are made clear to them 
[in] their hiding places, they will know that they have lost ( khusran ). It is 
already clear to anyone possessing insight that that which brings about 
disobedience (‘ isyan ) or causes forgetfulness ( nisyan ) cannot be counted 
among the acts of favor (iridm). 



[3:179] It is not God’s purpose to leave the believers in the state in which you 
are till He shall distinguish the evil one from the good. And it is not God’s 


236 Mustafa states that he was unable to locate this verse in any other source (Mustafa, no. 
5 , P- 77 )- 
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purpose to apprise you of the unseen, but God chooses of His messengers 
whom He will. So believe in God and His messengers; and if you believe and 
guard [against evil], then yours shall be a great wage. 

He has gathered [humankind] together in the here and now with respect to 
bodies and forms ( mabani ) but has separated them in the deeper realities 
and meanings (mddni). Some of them are good (tayyib) in their natural 
disposition and some are evil (khablth). 237 Even if their constitutions are 
mixed, they are differentiated in the inner sight of the elect. 

And it is not God’s purpose to apprise you of the unseen: Surely the 
secrets of the unseen do not appear to those who are sullied by the pollu¬ 
tions of mortal human nature {bashariyya). Only the Real possesses 

knowledge of that which is great and small and He selects whomever He 
will among His prophets for knowledge of some of His secrets. 
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[3:180] But as for those who are niggardly with what God has given them of 
His bounty, let them not suppose that it is better for them; nay, it is worse 
for them; what they were niggardly with, they shall have hung around their 
necks on the Day of Resurrection; and to God belongs the inheritance of the 
heavens and the earth. And God is aware of what you do. 

Whoever prefers something to God, He will not bless him in that. No enjoy¬ 
ment (istimtaf in that will last for him in this world and there will be no 
defense (difaf from the punishment for it in the hereafter. 

In the language of the scholars ( c ulama ’), “niggardliness” is the with¬ 
holding of what is obligatory. According to the [people of] allusion ( ishara ), 
it is holding back anything, even if only a particle of wealth or a breath 
from states. 
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237 The translation follows the word “bad” ( khablth ) from MS Kii7, fol. 45b rather than the 
word khabfa found in the Basyuni edition. 
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[3:181] Verily God has heard the saying of those who said, “Indeed God is 
poor, and we are rich!’ We shall write down what they have said and their 
slaying the prophets without right, and We shall say, “Taste the chastisement 
of the burning. 

[3:182] That is for what your hands have sent before; for God is never unjust 
toward His servants!’ 

If this address were between created beings, it would be a complaint and the 
complaint to friends about enemies is the way of lovers (sunnat al-ahbab). 

It is said that He knew that there were those among the believers who 
were slandering people and this was an ugly way to speak, but He exposed 
a greater ugliness. This was to show that the ugly speech of the believers 
was paltry in comparison to the ugliness of the speech of the disbelievers. 
It is as if He said, “Their speech has been ugly in its defamation but the 
speech of the disbelievers is even uglier since they have described Us in a 
way that is not appropriate for Us.” 

[This verse] also alludes to the call to humankind and the [divine] for¬ 
bearance with those who quarrel [with that call], for surely God SiWUi did 
not deprive them of what He had given them [in this world] in spite of 
their disregard for His rights. 

We shall write down what they have said: These words are cause for 
embarrassment for the neglectful through the most delicate allusion. It 
means that even if they have forgotten their states and words, “We will 
resurrect for them what We have written against them.” Their speaker said: 

I have pages 

in which blame is buried. 

One day they will be published 
and the blame will linger. 

I will be patient 

until God brings us together 

and if we meet one day 
I will speak. 238 


238 Mustafa finds a slightly different version of the second verse in al-'Abbas b. al-Ahnaf’s 
Diwan: “I will be silent unless God brings us together / but if we meet one day I will speak. 
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That is for what your hands have sent before: for God is never unjust 
toward His servants: If this were from one created being to another, it would 
be like absolving oneself of blame for what one has done. It is as if He SsUdLi 
is saying, “My servant, the punishment that will come to you on that day 
is because of your sin. If you had not done it, We would not punish you.” 



[3:183] [They are the ] same who said, “God has already made a covenant with 
us that we should not believe in any messenger until he brings us an offering 
to be devoured by fire." Say: “Messengers have come to you before me with 
clear proofs, and with that which you said. Why did you slay them, then, if 
you are truthful?" 

They fabricated lies about God &iCf to excuse their lack of faith, saying, 
“Verily we have been commanded not to believe anyone if we do not see 
him with our own eyes bringing us an offering. He will offer it to the sky 
and then a fire will come down to take it.” God most high said, “say to them 
that those who have come before me among the prophets have brought 
you what you have demanded of me in offering, but you did not believe. If 
I were to accede to you in this, you would once again not believe.” Whoever 
has been kept at a distance by what has already been decreed—if the sun 
were to speak to him with a clear tongue or the mountains prostrate before 
him, and he were to see all this in a moment of truth, deeper knowledge 
firfan) would still not enter his heart and he would only increase in doubt 
after doubt. 



[3:184] But if they deny you, so were denied messengers before you who came 


He states that the first verse is attributed to Yazid b. Salma b. al-Tathriyya (Mustafa, 
no. 9, p. 93). 
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bearing clear proofs, and the scriptures, and the illuminating Book. 

That is, the habitual practice of disbelievers is to deny the messengers. This 
is what their ancestors used to do ( c ala hadha l-nahwi daraja salafuhum) 
and their descendants follow their way ( wa-bi-hadyihi iqtada khalafuhum). 



[3:185] Every soul shall taste of death; you shall surely be paid in full your 
wages on the Day of Resurrection. Whoever is moved away from the fire and 
admitted to paradise, will have triumphed, the life of this world is but the 
comfort of delusion. 

That is, “The cup of death is placed in the palm of every living being. 
Whoever’s soul ( nafs ) finds it sweet and agreeable—I bequeath to him 
the intoxication of ecstatic finding ( wajd ). Whoever swallows it with a 
frowning face falls into the abyss of rejection (radd) and is branded by the 
burning of obstruction (sadd). Then [there is the Day] of the Resurrection. 
Whoever is protected from the fire reaches the greatest repose (wasala ila 
l-rahati al-kubra) and whoever is made to burn in the blazing fire falls into 
the greatest tribulation ( waqa'afi l-mihnati al-kubra)? 

The life of this world is but the comfort of delusion because what is 
coming is nigh. 



[3:186] You shall surely be tried in your property; and in your selves, and 
you shall bear from those who were given the scripture before you, and from 
those who are idolaters, much hurt, but if you are patient, and fear—surely 
that is true resolve. 

[God] spared [the believers] from what would have been even greater occa¬ 
sions of harm by alerting them before the attacks. He taught them two of 
the best precepts: to prefer patience and to choose to remain still under 




364 | <^5^ Lata’if al-isharat [3:187] - [3:189] 


the streams of the decrees. 


j4j 


jJl 


( 3 ^? 












[3:187] And when God made a covenant with those who had been given 
the scripture, “You shall expound it to people, and not conceal it.’’ But they 
rejected it behind their backs, and bought it with a small price; how evil is 
what they have bought! 

[God] said that they had vowed to uphold their agreements, but broke 
the ties of the covenant in turning to disbelief. Then it became clear that 
what they took as cheap substitutes 239 for leaving religion would have no 
blessings for them. 
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[3:188] Do not reckon that those who rejoice in what they have brought, and 
who love to be praised for what they have not done—do not reckon them 
secure from the chastisement; there shall be a painful chastisement for them. 
Surely those whose hearts look only to created beings and whose innermost 
secrets regard only [created beings]—do not think that their punishment 
will be delayed to the Day of Resurrection. No, they are not secure from 
the punishment in the here and now. What punishment is more intense 
than being thrown back to created beings ( khalq ) and veiled from the Real 
( haqq )? 



[3:189] To God belongs the kingdom of the heavens and the earth, and God 
has power over all things. 


239 The translation follows the word atwad found in MS K117, fol. 46a rather than the word 
<?rad in the Basyuni edition. 
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This verse alludes to [God’s] lack of need for anyone 240 in existence. How 
could He have any need of them? But they [on the other hand] will find 
no one to stand in for Him, and no substitute for Him. 



[3:190] Surely in the creation of the heavens and the earth, and in the alterna¬ 
tion of night and day, there are signs for people of pith. 

[3:191] Those who remember God, standing and sitting and on their sides, 
The signs which the Real presents to ordinary people are from the 
lessons 241 and the vestiges [of people gone by] 242 in the regions [of the 
heavens and the earth]. The signs which He presents to the elect are within 
their souls. [God] XUdi said, “We shall show them Our signs in the horizons 
and in their own souls” [41:53]. The outer signs lead to the knowledge of 
certainty (Him al-yaqin) while the inner signs lead to the eye of certainty 
("ayn al-yaqin ). 243 

The alternation (ikhtilaf) of night and day alludes to the different 
responses (ikhtilaf ) 244 to the night among the servants. The nights of the 
people of communion are short and the nights of the people of separation 
are long. [Someone] said: 

Months pass— 
we have not noticed 


240 The translation follows the word man found in MS K117, fol. 46a rather than the word 
ma in the Basyuni edition. 

241 As described, for example, in Qur’an 16:66-67: And truly for you there is in the cattle a 
lesson. We give you to drink of that which is in their bellies, from between the refuse and 
the blood, pure milk palatable to drinkers. / And of the fruits of date palms and vines 
from which you draw an intoxicant and goodly provision. Surely in that there is a sign 
for a people who understand. 

242 Have they not traveled across the land to see the nature of the consequence for those 
before them ? They were more powerful than them in might and in [their] vestiges on 
earth [Qur’an 40:21 and 40:82]. 

243 For more information on what al-Qushayri means by the knowledge of certainty and 
the eye of certainty, see the section on “Knowledge of certainty, eye of certainty, and 
the truth of certainty” (Tim al-yaqin wa-l- c ayn al-yaqin wa-haqq al-yaqin), Risala, 1:244. 
See also his commentary on Qur’an 2:260. 

244 The word ikhtilaf can mean “alternation” or "the state of being dissimilar or diverse” 
(Lane, Arabic-English Lexicon, 1:795). 
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their midpoints 
nor their ends. 245 

And he said: 

For you, morning is drunkenness 
and the night a hangover. 

You slept even as 

the days of happiness were short. 246 

A second [poet] said: 

After they departed, the nights 
were long in so many ways— 

[once short], the night of the lovers 
is [now] long. 247 

A third [poet] had nothing to say about the length or brevity of the night, 
for he said, because of what had overwhelmed him: 

How should I know 

whether the night was long or not? 

How can one 

who is on fire know that? 

If I had paid attention 
to the length of the night, 

I would have been deprived 
of watching the stars. 248 

For people of pith: The people of pith (ulu l-albab) are those whose 
intellects have been kept sound from the drunkenness of forgetfulness 
and inattention. The sign of one like this is that his gaze will be through 
the Real. When he gazes from the Real to the Real, his gaze is in the right 

245 Mustafa states that this verse is attributed to Majnun Layla and also to al-Simma b. 
'Abdallah al-Qushayri (Mustafa, no. 17, p. 62). 

246 Mustafa states that he was unable to find this verse in any other source (Mustafa, no. 
21, pp. 62-63). 

247 Mustafa corrects the verse as found in the Basyunl edition, and identifies it as one of 
al-Mutanabbi’s (Mustafa, no. 10, p. 94). The translation follows the version found in 
MS K117, fol. 46a, which matches the al-Mutanabbi version in Mustafa 5 in all but one 
word. 

248 The translation follows the version in MS K117, fol. 46a, which matches the verses 
Mustafa finds attributed to Abu Nuwas in two sources. He also gives sources that 
attribute the verses to Khalid al-Katib and Abu Hilal al-'Askarl (Mustafa, no. 10, p. 24). 
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direction. But when he gazes from created beings and things to the Real, 
his thoughts are thrown into upheaval, which causes a state of confusion. 

Those who remember God, standing and sitting: Remembrance ( dhikr) 
permeates their every moment. If they stand, it is in remembrance of Him. 
If they sit or sleep or prostrate—all of their states are consumed with the 
rightful due and realities of remembrance ( haqaHq al-dhikr). They stand 
in the proper manner ( haqq) of remembering Him and they refrain from 
[literally, “sit from”] opposing His command. They stand by means of the 
purest and choicest of states but refrain from paying too much attention 
to them or claiming anything concerning them. 249 They remember God 
standing on the carpet of service, and then they sit on the carpet of near¬ 
ness. Those who are not secure from negligence in their standing in the 
beginning will not be sound and secure in their sitting in the quality of 
presence ( hudur ) in the end. 250 

Remembrance is the path (, tariq ) of the Real XUdi. The aspirants 
(:muridun ) cannot travel a path that is more sound or clear than the path 
of remembrance. If there were only His words, “I sit among those who 
remember Me,” 251 concerning it, that would be sufficient. 

Those who remember are of several types and this is because of the dif¬ 
ference in their states. There is a remembrance which causes the contraction 
(qabd) of one who, by remembering [God], remembers his own prior fail¬ 
ings, or something ugly that came from him. His embarrassment holds him 
back from remembering himself [in a positive way]; this is a remembrance 
of contraction (qabd). There is a remembrance that causes the expansion 
(bast) of the one who remembers; this is because of what he finds in the 
pleasures of remembrance and even more so [when] the Real draws him 
near in the most beautiful way. There is the one who remembers and is 
effaced in the witnessing of what is being remembered. The remembrance 
that flows from his tongue is a constant habit and, in what has appeared to it, 
his heart has become completely cut off [from anything else]. There is the 
one who remembers and who is in a place of the most intense veneration 
[of God]: he abstains from remembering Him and considers his praise of 


249 In the “Section on Remembrance” (Bab al-dhikr), al-Qushayri attributes these com¬ 
ments on the phrase those who remember God standing and sitting to Abu Bakr b. Furak: 
standing in the proper manner of remembering Him and sitting (or “refraining”) from 
claiming anything about it ( Risdla , 2:467). 

250 In the section on “Absence and presence” (al-Ghayba wa-l-hudur), al-Qushayri writes, 
“When it is said that someone is present, it means that he is present in his heart before 

his Lord, not neglectful or forgetful of Him, constantly engaged in remembering Him” 
(Risdla, 1:216) 

25t In his footnote to the commentary on Qurian 2:222, c Abd al-Rahman gives al-'Ajluni, 
al-Zabldl, and al-Suyuti as sources for this hadith. 
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Him unclean. It is as if he finds himself too insignificant for [the remem¬ 
brance of God], so he wants nothing to do in this world and the hereafter 
with praising, remaining, existing, and glory. 252 Their speaker said: 

I cannot remember you— 
not even once— 

without my heart, my spirit, and my innermost self 
cursing me. 

It is as if a lookout from you 
called out to me, 

“Watch out!,” “Woe unto you!” 

“Beware of this remembrance!” 253 

Remembrance is the sign of friendship ( walaya ), the clear evidence of 
the communion [of lovers], the actualization of spiritual desire ( irada ), 
the mark of the soundness of the beginning (biddya), and the signifier 
of the purity of the end (nihaya). There is nothing beyond remembrance. 
All of the praiseworthy qualities return to remembrance and arise from it. 



[3:191] and reflect upon the creation of the heavens and the earth : “Our Lord, 
You have not created this in vain. 

Reflection ( tafakkur ) is the attribute 254 of every seeker and its fruit is union, 
provided there is knowledge. When reflection 255 becomes free of defects, its 
possessor will arrive at the watering places of realization ( tahqiq). When he 
achieves witnessing (shuhud) and presence (hudur), he will rise from reflec¬ 
tion to the boundaries of remembrance (hudud al-dhikr) and remembrance 

252 In the “Section on remembrance” (Bab al-dhikr), al-Qushayri relates a saying from 
al-Kattani: “If it were not an obligation, I would not remember You because of the 
intense veneration due to You. How can someone like me remember [God] without 
washing one’s mouth out a thousand times in repentance for mentioning Him!” (Risala, 
2:468). 

253 Mustafa notes that these verses can be found in a slightly different version in 
al-Qushayri’s Risala (2:468) where they are attributed to Abu ‘All 1 -Daqqaq. He also 
states that they are recited by Muhammad b. Ali b. Ja'far al-Kattani in the Tabaqdt 
al-awliycf (Mustafa, no. 1, p. 89). 

254 The translation follows the word “attribute” (natt) from MS K117, fol. 46b rather than 
the word “blessing” ( nfma ) found in the Basyuni edition. 

255 The word “reflection” (fikr) from MS Kit7, fol. 46b makes more sense here than “remem¬ 
brance” ( dhikr) in the Basyuni edition. 
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is without beginning or end. The ascetics ( zahidun ), then, reflect on the 
ephemerality of the present world and the insignificance of its promise to 
those who seek it, and by that reflection they increase in their asceticism 
toward it. The worshipers ( ‘abidun ) reflect on the beautiful reward, and 
they increase in their eagerness and longing for it. Those with the deepest 
knowledge ( r arifun ) reflect on blessings and kindnesses, and they increase 
in their love for the Real 


J 


1111 His 



[3:191] Glory be to You! So guard us against the chastisement of the fire. 

The glorification ( tasblh ) alludes to the swimming ( sabh ) 256 of the inner¬ 
most selves in the sea of grandeur. 
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[3:192] Our Lord, whomever You admit into the fire, You will have abased, 
and the evildoers shall have no helpers. 

“Whomever You put to the test in the future by burning ( hurqa ), You will 
have abased him. And whomever you put to the test by separation ( furqa ) 
in the present, you will have made him miserable. Whomever you have 
entrusted with the good fortune of communion ( wusla ), You will have 
sheltered him and brought him close.” 
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[3:193] “Our Lord, we have heard a caller calling to belief, saying, ‘Believe in 
your Lord!’ And we believed. So, our Lord, forgive us our sins and absolve us 
of our evil deeds, and take us [in death] with the pious. 

It means “We have answered the caller ( daH ) but You are the guide ( hadi ), 


256 The word “to glorify God” ( tasblh) comes from the same root ( s-b-h ) as the word “to 
swim” (sabh). 
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so do not leave us to ourselves and do not raise the shadow of your care 
from us.” Faith ( iman ) is entering into that which brings security ( aman ) 
and one only has faith in the Real from the Real granting him security. The 
security of the Real for the servant, which is His granting him protection, 
brings about the faith of the servant in the Real, which is his affirmation 
( tasdlq ) of Him and his deep recognition (mdrifa) of Him. 

And take us [in death] with the pious: They are those chosen for the 
proper ways of declaring oneness (haqaHq al-tawhid), those who stand for 
God [according] to the conditions of utter devotion {sharffit al-tafrid), and 
stay with God by the special characteristics of disengaging [from anything 
other than Him] (khastfis al-tajrid). 
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[3:194] “Our Lord, grant us what You have promised us through Your messen¬ 
gers, and abase us not on the Day of Resurrection. You will not fail the tryst.” 
“Verify for us what You have promised us through the words of your inter¬ 
mediaries in the perfection of blessed happiness ( nu Q ma ) and the absolu¬ 
tion of [our] evil [deeds] ( su'd), 257 and forgiveness for pursuing our own 
whims (hawa) in the past.” 
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[3:195] And their Lord answers them, “I do not let the labor of any laborer 
among you go to waste, be you male or female—the one of you is as the 
other: and those who emigrated, and were expelled from their habitations, 
those who suffered hurt in My way, and fought, and were slain—them I 


257 The blank in Basyuni has been completed with the phrase takfir al-su J a from MS K117, 
fol. 46b. God’s absolution of evil deeds is mentioned in Qur’an 3:193 and 3:195. 
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shall surely absolve of their evil deeds, and I shall admit them to gardens 
underneath which rivers flow.” A reward from God! And God—with Him is 
the fairest reward. 

How would He not respond to them when He is the One who urges them to 
supplicate and He is the One who makes Himself responsible for answering 
them? The beautiful reward He has promised them exceeds what they pray 
for in their supplications. 

Those who emigrated [refers] to those [who forsake their] habitations 
and places of visitation ( mazar ), and all others ( aghyar ), whether they be 
in opposition or harmony. 

And were expelled from their habitations: they were forced 258 to leave 
their familiar places and things. 

Those who suffered hurt in My way: they were condemned to poverty 
and blame ( malam ) and subjected to all kinds of trials and pains ( dldm). 

And fought, and were slain: they tasted different stages, the sweet and 
the bitter. 

Them I shall surely absolve of their evil deeds means “We will give them 
more than what they hoped for and more than what their acts and states 
merit.” 



> /y „ 




[3:196] Let it not delude you, that the disbelievers go to and fro in the land, 
[3:197] a little enjoyment; then their abode is hell—an evil cradling! 

“Do not let any doubt seize you, thinking that they have any value or worth 
with Us. Rather, the days are few and breaths limited. Afterward there will 
be grief upon grief (hasardt mutaradifa) and sorrow upon sorrow (ahzan 
mutadSifa)” 




M * *■ 




258 “They were forced” ( ahwaju ) has been added on the basis of MS K117, fol. 46b. 
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[3:198] But those who fear their Lord—for them shall be gardens underneath 
which rivers flow, abiding therein; a hospitality from God Himself. That which 
is with God is better for the pious. 

“The state of those whom we have branded with the ignominy of separation 
is wretched while the state and intimacy of those whom We have raised 
in degrees for Our sake is blessed.” They attain the lasting reward (wasalu 
ila l-thawabi al-muqim) and remain in communion and felicity ( wa-baqu 
ft l-wuslati wa-l-naTm). What God has stored away for them is better than 
what they had hoped for by their own choosing. 



[3:199] Verily, there are some among the people of the scripture who believe 
in God, and what has been revealed to you, and what has been revealed to 
them, humble before God, not purchasing with the verses of God a small price. 
Those—their wage is with their Lord. God is swift at reckoning. 

He means those who have been favored by a beautiful destiny—they are with 
the friends of God in being blessed ( fa-hum ma c a awliya 3 Allah nLmatan) 
just as they are with them in their destiny (kama kanu ma c ahum qismatan). 



[3:200] O you who believe, be patient and vie in patience, be steadfast; fear 
God so that you will prosper. 

Patience ( sabr ) relates to the servant alone. Vying in patience (musabara) is 
with the enemy. Being steadfast (rib at ) is a type of patience with a particular 
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objective. 259 

It is said that the beginning of patience is acting as if one were patient 
( tasabbur ). Then it is being patient ( sabr ), then vying in patience ( musdbara ), 
then [achieving] the utmost patience ( istibar ). 260 

It is said, “Be patient by [performing] acts of obedience ( tffat ) and 
refraining from disobedient acts (mukhalafat ); vie in patience by leav¬ 
ing whims and desires ( shahawat ) and cutting off desire and attachments 
( c alaqat ); and be steadfast, by holding to the path of companionship in all 
times ( awqat) and states ( halat ).” 

It is said, “Be patient with your lower selves, vie in patience with your 
hearts, and be steadfast with your innermost selves.” 261 

It is said, “Be patient looking to the reward, vie in patience by desiring 
nearness, and be steadfast in the place of proximity and nearness upon the 
witnessing of the [divine] beauty and might.” 

The taste of patience is bitter when the servant gulps it in [the state 
of] absence. Its taste is pleasant when it is drunk in witnessing and vision. 

Fear God so you will prosper. Prosperity is the conquering of desire. 
Their aspiration today is to gain victory over their lower selves, for in that 
their deliverance will be complete. When they have defeated their lower 
selves, they sacrifice them by the swords of [spiritual] effort ( mujahada ) 
and crucify them on the trunks of toil ( mukabada ). After their annihilation 
( fana') from their lower selves, they will attain their subsistence ( baqa ?) 
through God. 



259 According to some commentators on this verse, ribat refers to the defense of the borders 
of the Muslim community or being assiduous in performing ablutions and prayers (see 
Lane, Arabic-English Lexicon , 1:1013-1014 and Ayoub, The Quran and Its Interpreters , 
2:415-418). 

260 Here al-Qushayri is comparing the different verb forms from the root s-b-r. He defines 
the eighth form, istabara, as the most intensive form. See also his commentary on 
Qur J an 19:65 and 20:132, where he says, “al-istibar ghdyati al-sabr” and “li-l-istibdr 
maziyyatun ‘ala l-sabr’.’ 

261 In the "Section on Patience” (Bab al-sabr), al-Qushayri writes, “It is said, Be patient with 
your lower selves in obeying God Most High, vie in patience with your hearts in bearing 
affliction for the sake of God, and be steadfast in your innermost selves in longing for 
God” ( Risala , 1:400). 
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Surat al-Nisa" 




In the Name [ism] of God, the Compassionate, the Merciful 

here is disagreement about the derivation of the [word] “name” (ism). 
Some say it is derived from sumuw , 1 which means “elevation” ( c uluw), 



.A. while others say it is derived from sima , 2 which means “branding” 
(kayya). Both of these [appear] in the allusion ( ishara ) [of this verse]. For 
those who say it is derived from “elevation” (sumuw), it is a name (ism )— 
and the one who mentions it is elevated in rank (man dhakarahu samat 
rutbatuhu), the one who comes to know it is elevated in [his] state (wo¬ 
man c arafahu samat halatuhu), and the one who becomes its companion 
is elevated in [his] aspiration (wa-man sahibahu samat himmatuhu). The 
elevation (sumuw) of rank entails an abundance of rewards and favors 
(mabarr). The elevation of state entails the appearance of lights in the 
innermost selves (asrar). The elevation of aspiration entails freedom 3 from 
the bondage of others (aghyar). 

For those who say its root is from “branding” (sima), it is a name—the 
one who seeks it is branded by the mark of worship (wusima bi-simati 
al-Hbada). The one who becomes its companion is branded by the mark 
of spiritual desire (wusima bi-simati al-irada). The one who loves it is 
branded by the mark of the elect (wusima bi-simati al-khawass). The 
one who comes to know it is branded by the mark of special distinction 
(wusima bi-simati al-ikhtisas). The mark of worship entails fear of the fire 
that throws sparks at its inhabitants . 4 The mark of spiritual desire entails 
bashfulness toward paradise, which, in spite of its noble dignity, is eager 


1 From the root s-m-w. 

2 From the root w-s-m. 

3 The Basyuni edition has “protection” ( taharruz ) here, which is probably a typographic 
error. The translation follows the word “freedom” ( taharrur ) from MS K117, fol. 47a. 

4 This is a reference to Qur’an 77:32: Indeed it throws up sparks, [huge] like palace edifices. 
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to captivate its inhabitants. The mark of the elect entails the loss of any 
conceit about the [human, who is an] aggregate of water and clay, being 
worthy of nearness. The mark of special distinction entails the erasure of 
[human] determining {imtiha’ al-hukm) before the overwhelming authority 
of reality ( istila 3 sultan al-haqiqa). 

It is said that [God’s] measure is far above ( sama ) anything that one 
who approaches the name {ism) can imagine. The heart of the one who 
separates himself from it is branded ( wusima) with the mark of separation. 

His name indicates all of this. 
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[40] O people, fear your Lord, who created you of a single soul, and from it 
created its mate, and from the pair of them scattered many men and women; 
and fear God by whom you claim [your rights] from one another and kinship 
ties. Surely God has been watchful over you. 

“People” ( al-nas ) is a generic noun whose etymology is uncertain. It is 
said that man ( al-ins) is called ins because of his becoming visible ( zuhur ). 5 
Following this [etymology], the allusion {ishara) is: “O you whom I have 
made appear from the concealment of nonexistence 6 by the decree of My 
prescriptive command ( taklift ), I have chosen whom I will from among you 
for My honoring ( tashrift ), and deprived whom I will from among you of 
My guidance and giving of knowledge {ta'rift). I have brought you to what¬ 
ever I will and have joined you to it by the decree of My free agency ( tasrifl ).” 

It is said: “I did not cause anything else like you to appear from non¬ 
existence and [I] did not make appear to anyone else what I have made 
appear to you in your states.” 

[Following another etymology of the word “people” {al-nas)], it is said: 
“I named you “humankind” {insan) because of your forgetfulness {nisyan ). 7 
If you forget Me, there is nothing of lesser value than you. But if you forget 

5 One of the meanings of the verb anisa (from the root a-n-s) is to perceive or see 
something. 

6 Instead of nonexistence (' adam ), the word found in MS K117, fol. 47a here is “forgetful¬ 
ness” (ghafla ). 

7 The root of the word nisyan is n-s-y. 
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all that is other than me, 8 there is none who sees more clearly 9 than you.” 

It is said that for the one who forgets the Real, there is no limit to his 
tribulation ( man nasiya al-haqqa fa-la ghayata li-mihnatihi), while for the 
one who forgets creation, there is no end to the sublimity of his state ( wa- 
man nasiya al-khalqa fa-la nihayata li- Q uluwi halatihi). 

It is said: He says to the sinners, “O you who have forgotten 10 My cov¬ 
enant ( c ahdi ), who have rejected My love ( waddi ) and ignored My limit 
( haddi ), now it is time for you to return to My door ( babi ) so that you 
may lay claim to My kindness and approval ( ijabi ).” He said to those with 
deeper knowledge, “O you who, in Us, have forgotten your worldly portion 
(hazzaka ), and have kept your glance and expression ( lahzaka wa lafzaka) 
from any other—your rightful due ( haqquka ) is magnified through Us. 
Helping you is made worthy with Us ( wajaba ladayna nasruka), and your 
measure is exalted before Us ( wa-jalla Hndana qadruka)” 

It is said, “O you who have been gladdened ( anista ) u by the breeze of 
My nearness, who have found rest in the witnessing of My face, and who 
have been overcome by the majesty of My measure—you are to Me the 
most sublime of My servants.” 

Fear your Lord: Fear of God ( taqwa ) is the sum of all the acts of obedi¬ 
ence. The first part of it is to abandon [the act of] associating others with 
God (shirk) and the last part of it is to be wary ( ittiqa') of everything other 
[than Him]. The foremost of those things which are other [than Him] for 
you is your lower self (nafs). Those who are wary of themselves stand with 
God without any station ( maqam ) and without looking to any state (hal). 
[They stand] for the sake of God, not for any self-interest in this life or the 
final outcome. 12 

Who created you of a single soul (nafs), who is Adam sfe. Since we were 
created from him and he was created by the hand [of God], we are also thus. 
Because the merit of Adam & became manifest through him to all created 
beings and things, so are we to be described. God most high said, they are 
the best of creatures [98:7]. The term “soul” (nafs) is [a term] of generality 

8 The translation follows dhikr ghayrl from MS K117, fol. 47a rather than dhikrl from the 
Basyuni text. 

9 The translation follows absar from MS K117, fol. 47a rather than ahattu from the Basyuni 
text. 

10 The translation follows naslta from MS K117, fol. 47a rather than unslta from the Basyuni 
text. 

11 This returns to the possible derivation of “people” ( al-nas ) from the root a-n-s. In 
addition to meaning “to perceive something” (as in the beginning of the commentary 
on this verse), the verb anisa can also mean “to be sociable” or “to become gladdened 
by someone’s company.” 

12 The translation follows MS K117, fol. 47a: li-Llah la li-hazzinfl l-dunya wa-Fuqba. 
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{ Q umum), which necessarily entails comprehensiveness. 13 

And from it created its mate: The Real kddi decreed the cohabiting of 
humans, one with another, in order to perpetuate offspring, and to return 
like to like. He connected the form of the one to the other. 

And from the pair of them scattered many men and women: By illu¬ 
minating demonstrative proofs of divine lordship and evidentiary proofs 
of wisdom, He informed rational beings of the perfection of the divine 
deliberative power inasmuch as the creation of all humankind is from 
the progeny of a single person—this in spite of all the differences in their 
outward appearances, the variety of their forms, and the disparity in their 
characters. Surely no two [humans] are alike. Each [human] has a particular 
face in form and character, and in aspiration and state. Glory be to the One 
who is unlimited in what He decrees and infinite in what He makes known. 

And fear God (ittaqu): the repetition of the command to fear God 
(: taqwa ) indicates the confirmation of, and emphasis on, His wise deter¬ 
mination ( hukm ). 

You claim [your rights] from one another and kinship ties: that is, “be 
wary ( ittaqu ) of cutting off kinship ties,” for whoever cuts off kin is himself 
cut off and whoever connects with them is connected. 

Surely God has been watchful over you, observing, witnessing. He fol¬ 
lows your breaths and sees what you perceive. He attends to your steps and 
brings forth your states of movement and rest. It is fitting, then, that those 
who know that [God] is a watcher over them should be shy before Him. 
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[4:2] Give the orphans their property and do not exchange the evil for the good, 
and absorb not their property into your property; surely that is a great crime: 
Whoever has been given charge over others and then acts unjustly 14 toward 
those under his charge, his adversary is his Lord, for He kddi avenges His 
servants what He will not avenge for His own sake. If the protector of the 
orphan acts with justice and beneficence, then his right is protected by God, 


13 In other words, the term signifies a category that is both all-inclusive and comprehensive. 
The nafs of all human beings come from a single nafs. 

14 The translation follows the word “to oppress” (jara) from MS K117, fol. 47b rather than 
the word ja 3 a from the Basyuni edition. 
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and if he behaves badly and aggressively, God is his adversary. 
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[4:3] If you fear that you will not act justly toward the orphans, marry such 
women as seem good to you, two or three or four, but if you fear you will not 
be equitable, then only one, or what your right hands own; thus, it is likelier 
that you will not be unjust. 

[4:4] And give women their dowries as a free gift; 

God granted free men the right to marry four women at the same time. He 
mandated justice between [these wives], so the servant must respect what 
is obligatory. If he knows that he can uphold this obligation in a proper 
manner, the choice is a permitted one. But if he knows that he will fall 
short in meeting this obligation, he should not do it for he is accountable 
for what is obligatory. 
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[4:4] but if they are pleased to offer you any of it of their own accord, consume 
it with wholesome appetite. 

This suggests that the food of the chivalrous ( fityan ) 15 and generous 
{askhiytf ) 16 is wholesome because they only feed others from good-hearted¬ 
ness. The food of the miserly is rotten because they look only to themselves 
and feed others out of obligation, not good-heartedness. [The Prophet] gj| 
said, “The food of the generous is a remedy while the food of the miser 
is a disease.” 17 


15 In the “Chapter on chivalry” (Bab al-futuwwa), al-Qushayri defines the chivalrous as 
those who are always striving to help others (Risala, 2:472). See also the footnote to 
Qur’an 2:123. 

16 For more on the topic of generosity, see the “Chapter on liberality and generosity” (Bab 
al-jud wa-l-sakha’) in al-Qushayri’s Risala, 2:502-511. 

17 'Abd al-Rahman gives al-Zubaydi and al-Suyuti 1 -Halabi as sources for this hadith. 





Subtle Allusions [4:5] - [4:6] | 379 


U^i ^ &\ jii. j]\ zitlliUJp % 

0 %£> TJ> 0J 


^ 0 


[4:5] But do not give to the foolish your property, which God has assigned to 
you as maintenance; provide for them thereof and clothe them, and speak 
to them decent words. 

The foolish are those who keep you from the Real and distract you from 
the Lord. The foolish are those dependents and children who prefer their 
worldly portions over the rights of God most high. 

Which God has assigned to you as maintenance: To keep to pleasing 
actions in the situation is better for you than exposing yourself to disgrace, 
petitioning, begging, and contriving. For the liberation of the heart it is 
better to be generous than withholding, and [better] to rely on patience. But 
as for forming the intention to beg or making yourself and your dependents 
a burden on other people, it is more appropriate to hold on to a sufficient 
amount from what God has assigned to you. Then you can be generous 
with what is in excess of your needs. 

Provide for them thereof, and clothe them, and speak to them decent 
words: If you have more than enough to help them today, do not with¬ 
hold that which you know they need, out of fear of future poverty. If your 
hand is constrained from providing support, do not let your tongue loose 
in speaking ill. 

It is said that when your lower self calls you to spend in a useless way, 
you are the most foolish of the foolish, so do not yield to it. 


bjM o' jUSyt 

£ * 'A* ^ ^ a $ 9 ** ^ yt 


[4:6] Try well the orphans until they reach the age of marrying; then, if you 
perceive in them maturity (rushd), deliver their property to them; consume 
it not wastefully and in haste, lest they should grow up. If any man is rich, 
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let him he abstinent; if he is poor, let him consume honorably. And when 
you deliver to them their property, take witnesses over them. God suffices as 
a reckoner. 

To perceive maturity means [to perceive] decency and integrity. It is gen¬ 
erosity and the preservation of honor, keeping company with elders, and 
striving to look to the good and to perform acts of devotion as decreed 
by the command. 

It is said that the one who is mature ( rashid ) is the one who is guided 
to his Lord. When a need arises in him, he does not rely on his own power 
or strength, his own planning or choosing. 
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[4:7] To the men belongs a share of what parents and kinsmen leave, and to 
the women belongs a share of what parents and kinsmen leave, whether it 
be little or much—an obligatory share. 

The determining of inheritance does not vary according to virtue or good 
qualities, nor is it different due to fault, defect or sin. If a man dies leav¬ 
ing two sons, their rights are equivalent even if one of them is pious and 
God-fearing and the other wicked and disobedient. The God-fearing one 
does not get more because of his fear of God and the wicked one does 
not get less because of his wickedness. The deeper meaning in this is that 
inheritance is a gift from God that comes before [any action or virtue], so 
it is shared equally by the pious and the wicked. Likewise, the determining 
of faith is a gift that comes before [any action or virtue] for Muslims. God 
most high said, “Then We bequeathed the Book to those of Our servants 
whom We chose [35:32]. Then He said, Yet some of them are those who wrong 
themselves, and some of them are moderate, and some are those who take 
the lead in [performing] good works by the leave of God. That is the greatest 
favor!” [35:32]- 
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[4:8] And when the division is attended by kinsmen, and orphans, and the 
poor, grant them out of it; and speak to them honorable words. 

When the division of the inheritance is attended by those who are [to be] 
the possessors of its shares and are the legal heirs, and others [also] attend 
who have no [legal] portion and who are poor, do not deprive them of that. 
If the legal heir is a minor, make to [the poor] a goodly promise, saying to 
them, “When the child grows up, we will tell him to give you something.” 
This is the meaning of His words, and speak to them honorable words. In 
this is a subtle allusion to those who have sinned. When they are present at 
His court in the future and the Real pardons those who were obedient 
and gives them the rewards for their deeds, He will not deprive the poor 
Muslims 18 among you of the pardon, if God wills, after their having been 
among the family of faith (ahl al-lman). Similarly, you were not present 
on the day of the division 19 —you have no prior entitlement. In what you 
know of [God], He has made you deserving ( ahhala ) 20 by His favor in spite 
of His knowledge of the lapses that will occur in your states. 
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[4:9] And let them fear those who, if they leave behind them weak offspring 
would be afraid for them; let them fear God and speak pertinent words. 

He explained in this verse that what the Muslim should accumulate for his 
dependents is not wealth, but fear of God ( taqwa ) and righteousness ( salah ), 
for He did not say, “so let them gather their wealth, let them multiply real 
estate for them, and let them leave behind household goods.” Rather, He 
said, let them fear God, for He looks after the righteous. 


18 That is, the sinning Muslims. 

19 That is, the day on which the fates of human beings were determined. 

20 Here al-Qushayri is playing with the word for community or family (ahl) and the 
second form verb ahhala from the same root a-h-l, which means to be made worthy 
or deserving of a right or claim. 
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[4:10] Those who consume the property of orphans unjustly, are only consum¬ 
ing fire in their bellies and they shall be exposed to a blaze. 

The Real becomes the advocate for the orphan because there is no one 
other than Him for the orphan. Whoever hands his affair over to [God], 
and absolves himself of his own strength and power, the Real avenges 
him what He does not avenge for His own sake. 
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[4:11] God charges you concerning your children, to the male the equivalent 
of the portion of two females; and if they be women more than two, then for 
them two-thirds of what he leaves; but if she be one then to her a half; and 
to his parents, to each one of the two the sixth of what he leaves, if he has a 
child; but if he has no child, and his heirs are his parents, then to his mother 
a third; or, if he has siblings, to his mother a sixth after any bequest that he 
may bequeath, or any debt. 

The word “charge” ( wasiyya ) here means “command” ( amr ). 21 He 
established two principles for what is owed to inheritors from the inheri¬ 
tance—the obligatory portions ( fard ) and the inheritance by the group 
of relatives (ta'sib). The inheritance by the group of relatives is stronger 
than the apportionment because it might include all of the wealth [of the 
estate], whereas the greater part of the portions cannot exceed two-thirds 
[of it]. The division [of the estate] begins with those who have claim to 
the ordained portions—those who have the weaker entitlement. Then [the 
division proceeds to] the group of relatives (jasaba) who have the stronger 


21 The word wasiyya can have the less directive meaning of recommending or advising. 
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right. 22 [The Prophet] H said, “Whatever remains of the portions goes to 
the nearest male relative.” 23 Thus is His way ( sunna ) forever. Likewise, in the 
words of [God] most high, “7 hen We bequeathed the Book to those of Our 
servants whom We chose ” [35:32], He gave them the Book as the inheritance. 
Then He showed preference for the wrongdoer 24 over those who take the 
lead [by beginning with them]. [The wrongdoer] has a weaker claim to put 
forth for generosity because he is broken-hearted and unable to withstand 
the prolonged deferral. 25 

To the male the equivalent of the portion of two females: If the matter 
were to be [determined] by analogy ( qiyas ) [with the previous examples 
where the weak are given preference], it would be more appropriate to 
favor the female because of her weakness and her inability to move about 
freely. But His determination does not require justification (ghayr 
al-mu c allal). 
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[4:11] Your parents and children—you know not which of them is nearer in 
benefit to you, a prescription from God; surely God is ever Knowing, Wise. 
Children benefit you with their service ( khidma ) and parents with their 
compassion ( rahma )—parents in the state of your weakness at the begin¬ 
ning of your life and children in your weakness at the end of your life. 




22 Because they will receive at least one-third of the estate and maybe more. 

23 The group of relatives ( c asaba) is determined by male lineage and leadership. For a 
summary of how the practices of inheritance changed from pre-Islamic times, see the 
article “Mirath” by A. Layish in the Encyclopaedia of Islam, second edition. Basyuni 
quotes the full version of this hadith as found in al-Bukhari. 

24 Yet some of them are those who wrong themselves, and some of them are moderate, and 
some are those who take the lead in [performing] good works by the leave of God. That 
is the greatest favor! [Qur’an 35:32]. 

25 In other words, just as those with a weaker claim to the inheritance receive their por¬ 
tions first, so will those with a weaker claim to God’s generosity go first in the final 
judgment, but will receive less than those who took the lead in good works. 
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[4:12] And for you a half of what your wives leave, if they have no children; 
but if they have children, then for you a fourth of what they leave, after any 
bequest they may bequeath, or any debt: a fourth of what you leave, if you 
have no children; but if you have children, then for them an eighth of what 
you leave, after any bequest you may bequeath, or any debt. If it be a man 
leaving an inheritance and not having a direct heir, or it be a woman, but it be 
that such has a brother or a sister, then to each of the two a sixth; but if they be 
more than that, then they share a third after any bequest to be bequeathed or 
any debt without prejudice; a charge from God. God is Knowing, Forbearing. 
The subtle indication behind establishing inheritance for relatives by blood 
and marriage relates to the fact that the relative bears his grief when the 
individual dies. God compensates the heir for what he endures and soothes 
the ache in his heart with the inherited wealth. It is His way SAidA to com¬ 
pensate for the suffering of the injured, a generosity from Him—not an 
obligation on Him, as some people imagine. All who were closest by blood 
or strongest by marital tie to the deceased are the most entitled to his 
inheritance. With regard to this meaning, they have recited: 

No one remains possessed 
with cheerful largesse 

after the novelty is gone— 
except a youth still besotted. 26 
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26 The translation follows the version of this verse found in MS Kii7, fol. 48a. Mustafa 
gives the same version as well as a variant attributed to al-Buhturi (Mustafa, no. 14, p. 
106). 
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[4:13] Those are God’s bounds. Whoever obeys God and His Messenger, He 
will admit him to gardens underneath which rivers flow, abiding therein; 
that is the great triumph. 

His bounds (hudiid) are His commands and prohibitions, and that by which 
His servants ( c ibad ) show their devotion ( ta c abbada bihi). The root of ser- 
vanthood ( c ubiidiyya ) is preserving the bounds ( hudiid ) and maintaining 
the promises ( c uhud ). Whoever preserves His limit, nothing bad or harmful 
will reach him. The root of every affliction is going beyond the bounds. 


\j\l~~ IjU jo-ijJo- jJcb j 


* 






-» £ » , -c - A, 

*_ > \ J-C- j 


[4:14] But whoever disobeys God, and His Messenger; and transgresses His 
bounds, him He will admit to afire, abiding therein, and for him there shall 
be a humbling chastisement. 

There are indeed two punishments, one immediate and one postponed, 
and ignominy unites the two of them. If created beings were to attempt 
to debase those who are disobedient with the like of the debasement that 
has already come to them through their disobedience, they would not be 
able to do it. Because of this, their speaker said, “Whoever spends the night 
committing a sin wakes up with his degradation ( wa-alayhi madhallatuhu). 
But one says of one who wakes up and passes the day performing pious 
acts that he has his dignity ( wa-alayhi mahabatuhu)’.’ 
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[4:15] As for those of your women who commit lewdness, call four of you to 
witness against them; and if they witness, then detain them in their houses 
until death take them or God appoints for them a way. 
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So as to lower the veil of generosity over the sins of servants, [God] made 
allowances through an excessive number of witnesses [required] to estab¬ 
lish proof of lewdness, which is fornication. To follow the witnessing pro¬ 
cedure in the law makes establishing proof of the circumstances nearly 
impossible. When Ma c iz [ibn Malik] told [the Prophet] fH, “O Messenger of 
God, may the blessings of God be upon you, I have committed fornication,” 
he said, “Maybe you [only] kissed?” 27 On another occasion [the Prophet] 
said, “smell his breath.” 28 In this, there is the strongest proof of what I have 
mentioned of the lowering of the veil over ugly acts. 
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[4:16] And when two of you commit it, punish them both; but if they repent 
and make amends, then leave them be. God ever turns [relenting] and is 
Merciful. 

The command to various modes of punishment for those who do this act 
is the strongest way to kindly 29 communicate [the advice] to prevent and 
stay away from it, so that the servant might be on his guard and not become 
deserving of the greater punishment. 
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[4:17] The repentance that God accepts is only of those who do evil in igno¬ 
rance; then repent shortly thereafter; God will relent to those. And God is 
ever Knowing, Wise. 

There is no asking for forgiveness while one persists [in doing evil], for 


27 Basyunl gives a fuller version of this hadith from al-Bukhari, related from Ibn ‘Abbas: 
When Ma‘iz b. Malik came to the Prophet !§•, [the Prophet] said to him, “Perhaps you 
[only] kissed or winked or looked?” 

28 Basyunl adds a footnote explaining that this means that the Prophet wanted to deter¬ 
mine if the man was drunk. Neither he nor c Abd al-Rahman give a source for this 
excerpt from a hadith. 

29 The translation follows “kindly” ( bi-l-rifq ) from MS K117, fol. 48b rather than bi-l-raf 
as found in the Basyunl edition. 
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surely repentance without desisting is the sign of a liar. 

Evil in ignorance means doing what the ignorant do. 

The sin of each person is in accordance with his state. The sins of the 
elite are their thoughts that they are entitled to a certain place ( mahall ) or 
special gift ( karama ) because of their acts of obedience. This is a feeble 
stance to take since there is no way to Him except through Him. 

Then repent shortly thereafter: According to what the scholars say, this 
means before death. In terms of moral behavior ( lisan al-mudmala), it 
means before your lower self becomes habituated to that [sin] so that it 
becomes a habit. Their speaker said: 

I said to the lower self, 

“If you want to return, 

return before 

the way is blocked.” 30 



[4:18] Repentance is not for those who do evil deeds until, when death 
approaches one of them, he says, “Indeed now I repent”; neither for those who 
die disbelieving. Those—We have prepared for them a painful chastisement. 
This means that when the covering has been removed and the different 
kinds of knowledge are self-evident ( daruriyya ), the door to repentance 
is closed. A condition of the prescriptive command ( taklif) is that faith 
be placed in what is unseen. Moreover, once one has confessed to being 
disloyal on this path, there is no smelling the truth of sincerity after that. 
When God most high asked David St as his crying was subsiding, “Why 
are you crying David? I have already forgiven you. I have placated your 
opponent and have accepted your repentance.” He said, “My God, give me 
back the moment which was mine.” [God] said, “O David, what an idea! 
That [moment] has passed.” About its meaning, they have recited: 


30 Mustafa states that this verse appears without attribution in Muhammad Baha 3 al-Din 
al-Amili’s Kitab al-Kashkul (Mustafa, no. 1, p. 85). 
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Let the eyes 
after you weep 

for there is no return 
to the days of joy. 31 



[4:19] O you who believe, it is not lawful for you to inherit women against 
their will; neither debar them, so that you may go off with part of what you 
have given them, except when they commit flagrant lewdness. Consort with 
them in kindness; for if you hate them, it may happen that you hate a thing 
wherein God has set much good. 

To deceive those who are vulnerable ( al-talbis c ala l-mustad r aftn) and to 
cheat innocent and peaceable Muslims ( wa-l-tadlis c ala ahli al-salamati 
wa-l-wida c ati min al-muslimin) is not praiseworthy before God, who will 
take revenge on those who engage in this. He will not bless them in what 
they have taken for themselves through deception and trickery from other 
peoples wealth. Whoever deems the other party insignificant before God— 
the very least punishment God will enact on him will be to hold him back 
from reaching what he hopes for and loves. 

Consort with them in kindness: that is, according to the teachings of 
the religion, behaving in the best manner ( ta'addub ) with the noble traits 
( akhlaq ) of those who submit, and keeping good company in spite of any 
dislikes of the lower self. It [means] that you tolerate any offense on their 
part, that you do not burden them with serving you, and that you shut your 
eyes to the occasions of their embarrassment. 

For if you hate them, it may happen that you hate a thing...: That which 
is most difficult for the lower self [in the beginning] brings the most joy 
and is the most pleasant in the end. 

Know that the RealXlkLl has not shown anyone what is unseen. Humankind 


31 Mustafa gives a slightly different version of this verse from al-Qushayri’s Shark asma 3 
Allah al-husna (Mustafa, no. 6, p. 77). 
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[does not understand] that most of what they feel an aversion to has more 
good than not in it. God has decreed that opposition to the lower 
self will bring its master to a higher station, while the reverse will be the 
case for those who align themselves with [their lower selves]. Opposition 
to the heart [that is, the higher self] 32 leads to the blindness of the faculty 
of insight, while the reverse will be the case for those who align themselves 
with [the heart]. 
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[4:20] And if you desire to exchange a wife in place of another, and you have 
given to one a hundredweight, take of it nothing. Would you take it by way 
of calumny and manifest sin? 

He taught them how to best keep to the promise and noble behavior in the 
conjugal relationship, saying do not combine the act of separation with 
the demand for the return of your wealth, for surely that is ignoble. If you 
have given a woman a great deal of wealth and then treat her harshly by 
separating from her, what you have given her is insignificant next to what 
you have made her experience. 
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[4:21] How shall you take it, when each of you has been privily with the other, 
and they have taken from you a solemn covenant. 

It means that the prior companionship has a firm inviolability, so, out of 
respect to its due, stop and keep to what the covenant requires. 
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32 The Basyuni edition uses the plural “hearts” (qulub), but the translation follows the 
singular found in MS K117, fol. 48b since it agrees with the singular “lower self” ( nafs ) 
in the previous sentence. 
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[4:22] And do not marry women whom your fathers married, unless it he a 
thing of the past; surely that is obscene and abominable, an evil way. 

This verse alludes to the protection of honor and staying within the limits 
of respect. If it is natural for a man to hate that another should bed his 
wife, then sons should be forbidden from disregarding the rights of their 
fathers in seeking to bed their [fathers’] wives. 
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[4:23] Forbidden to you are your mothers, and daughters, your sisters, your 
paternal aunts, and maternal aunts, your brother’s daughters, your sister’s 
daughters, your foster mothers who have given you milk, your foster sisters, 
your mothers-in-law, your step-daughters, who are in your care being born 
of your wives you have been in to—but if you have not yet been in to them 
you are not at fault—and the spouses of your sons who are of your loins, and 
that you should take to you two sisters together unless it be a thing of the past. 
God is ever Forgiving, Merciful. 

The attempt to find the meanings behind the prohibitions is an impossible 
matter because the law does not need to be justified (ghayr al-mu allal). 
Rather, the Real SSlidi prohibits what He will for whom He will, and likewise 
gives permission. There is no underlying cause ( Hlla ) for the laws at all: if 
the prohibited women were to be the permissible ones or the permissible 
women were to be the prohibited ones, then that would be allowed. 
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[4:24] And wedded women, save what your right hands own, this is what God 
has prescribed for you. Lawful for you beyond all that is that you seek using 
your wealth, in wedlock and not illicitly. Such wives as you enjoy thereby, give 
them their wages as an obligation; you are not at fault in agreeing together, 
after the obligation. God is ever Knowing, Wise. 

When you stay mindful of the limits ( hudud), respect agreements ( Q uhud) 
and obtain mutual consent with women 33 according to the law, there will 
be no enmity in it for people and no punishment to follow from it from the 
Real for that is lawful and without further restriction. 



[4:25] And whoever has not the means wherewith to be able to marry believing 
women in wedlock, let him take believing maids whom your right hands own. 
God knows very well your faith; the one of you is as the other. So marry them, 
with the permission of their folk, and give them their wages, honorably, as 
women in wedlock, not illicitly, or taking lovers. But when they are given in 


33 The MS Kny, fol. 49a has “people” ( nas ) here rather than “women” (niscf). 
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wedlock, if they commit lewdness, they shall be liable to half the chastisement 
of married women. That is for those of you who fear the distress of sin, yet 
it is better for you to be patient. God is Forgiving, Merciful. 

Concessions have been granted for the weak. As for the strong, He bids 
them to serious endeavor, and the adoption of what is most comprehen¬ 
sive and restrictive (in the law), since there is no work for them except 
to uphold the right of the Real {haqq al-haqq). When an external matter 
distracts them from their attention to the heart so that they adopt what 
is easier and less, this takes them farther away from their attention to the 
innermost self, for it is an abandonment of the most important and sublime 
matters. Whoever descends in degree from adopting that which is strongest 
and most comprehensive—[this decline] to what is permissible for him [is 
actually] a decline into the state of indulgence. 34 

Then He said at the end of the verse, yet it is better for you to be patient. 
This means [patient] in enduring what is difficult in [your situation]. This 
is a soothing way [of speaking] to the servant since He did not say, “Be 
patient,” but rather yet it is better for you to be patient. 








[4:26] God desires to make clear to you and to guide you in the ways of those 
before you, and to turn [in forgiveness] toward you; God is Knowing, Wise. 
When He told the Prophet §§ and his community the stories of those from 
past communities and what they did and how they were dealt with, they 
looked to what would be done with them since there were among them 
those who also did the impermissible. So they said, “If only we knew in 
what way [God] will deal with us. Will it be abasement, metamorphosis, 35 
punishment or what?” So God most high said, and to guide you in the ways 
of those before you, We will inform you of that which we did with them, 
and to turn [in forgiveness] toward you. As for you, I turn [in forgiveness] 
to you and as for those who came before you, I have already destroyed 


34 Basyuni adds a footnote referring to a passage from al-Qushayri, in the “Section on 
advice for aspirants” (Bab al-wasiyya li-l-muridm) which stresses the importance for 
aspirants of maintaining the highest standards of behavior ( Risdla, 2:735). 

35 For more on the concept of metamorphosis, see al-Qushayri’s commentary on 2:65: 
And verily you know that there were those among you who transgressed the Sabbath, and 
We said to them, “Be apes despised!" 
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them utterly. 36 

It is said that God desires to make clear to you by unveiling His secrets 
to you so that what was hidden from others will be made manifest to you. 

It is said that God desires to make clear to you His singularity in bring¬ 
ing things into existence and originating new things—no one else has any 
part in this. 

And to guide you in the ways of those before you: the path of the prophets 
and the friends. This [guidance] is entrusting [everything to God], being 
content, and surrendering completely to the [divine] decree and judgment. 

It is said: And to turn [in forgiveness] toward you, that is, He accepts 
your repentance after having created it, and then repays you according to 
what He has created for you in your repentance. 
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[4:27] And God desires to turn [forgivingly] toward you, but those who follow 
their passions, desire that you deviate with a terrible deviation. 

[4:28] God desires to lighten things for you; for man was created weak. 

He separates here the story of the former from the story of the latter. 

Whenever God desires to turn toward someone, He will not let an enemy 
gloat over him and He will not give him anything bad in the two abodes. 

But those who follow their passions (shahawat) desire...: Their desire 
(irada ) becomes weak, enfeebled, and held back before the desire ( irada) 
of the Real XUdi. 

God desires to lighten things for you. This means [the lightening of] the 
weight of litanies 37 through intermittent incomings ( waridat ) 3S to your 
hearts. It is said that God desires to lighten what you endure in struggles 


36 As described in Qur’an 7:137, 25:36, 26:172, 27:51, 37:136, 46:25, and 47:10. 

37 The translation follows MS K117, fol. 49a with the word “litanies” ( awrad ) rather than 
the word “burdens” (awzar) found in the Basyuni edition. 

38 The translation follows the word “incomings” ( waridat ) from MS K117, fol. 49a rather 
than the word “litanies” (awrad) in the Basyuni edition. In the section on “The incoming” 
(al-Warid) al-Qushayri describes “incomings” ( waridat ) as positive verbal or nonverbal 
messages that come to the heart ( Risala, 1:45). 
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(;mujahadat ) with the lights of witnessings ( mushahadat ) that enter deeply 
into your hearts. 

It is said that God desires to lighten the burdens of service for you with 
the sweetness of acts of obedience. 

It is said that He lightens the difficulties of the trust ( amana ) for you 
by carrying its burden for you . 39 

It is said that He lightens the hardships of seeking with the refreshment 
of arriving. 

For man was created weak: He describes by this their need and affliction 
(durr ) but does not accept 40 by this their excuse ( c udhr ). 



[4:29] O you who believe, consume not your goods between you wrongly, 
except it be trading through mutual agreement. And kill not yourselves. Surely 
God is ever Merciful to you. 

[4:30] And whoever does that through aggression and injustice, him We shall 
certainly expose to afire; and that for God is an easy matter. 

Every thing spent for something other than God is capital spent for nothing. 

It is said that [this refers] to withholding in a heedless way and expend¬ 
ing from a place other than that of bearing witness to the true reality 
(haqiqa ). All of that comes to nothing. 

And kill not yourselves, that is, by committing sins. It is said that it is 
an indirect reference to those things that would incur His wrath £\ddi . 41 

It is said [kill not yourselves] by looking to and paying mind to [your 
lower selves]. 

39 The reference here is to Qur’an 33:72: Indeed We offered the Trust (amana) to the heavens 
and the earth and the mountains, but they refused to bear it and were apprehensive of it; 
but man undertook it. Truly he is a wrongdoer, ignorant. 

40 The blank in the Basyuni edition has been filled in with lam yabsut from MS K117, fol. 
49a. 

41 In other words, “Do not destroy yourselves through behavior that will bring God’s 
wrath upon you.” 
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It is said [kill not yourselves] by being pleased with [your lower selves] 
or giving preference to them over the good pleasure of the Real. 

And whoever does that through aggression and injustice, We will not 
spare him from a fierce punishment. We will entrust [the fire] with its 
rightful inhabitant ( nakilaha ila sahibiha) and give it free rein ( wa-nalqa 
hablaha c ala gharibiha). 
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[ 4 : 31 ] If you avoid the grave sins that are forbidden you, We will absolve you 
of your evil deeds and admit you by an honorable gate. 

The grave sins here, according to scholars, are those of associating partners 
with God (shirk). According to the explanation by allusion ( bayan al-ishara), 
they [also] include acts of hidden idolatry. Included within this is paying 
heed to creatures, seeking the pleasure of their acceptance, courting their 
affection, and shutting one’s eyes to the right and reality (haqq) of God 
because of them. 

It is said that once one commits to the covenant, one is safe from being 
charged with disbelief because of transgressions . 42 

It is said that the worst of the grave sins is for you to affirm your lower 
self ( nafs ). When you have experienced its negation you will be delivered 
from the captivity of tribulations. We will admit you in your affairs and 
states 43 by an honorable gate, [that is,] a beautiful admission. You will no 
longer see your comings and goings as being from yourselves but rather 
you will see the One who has free disposal ( musarrif) over your affairs. 
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42 In other words, as long as one holds to the covenant of declaring God’s oneness, lesser 
transgressions do not make one a disbeliever. 

43 “And states” ( wa-ahwalikum ) has been added on the basis of MS K117, fol. 49b. 
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[ 4 : 32 ] Do not covet that in which God has preferred some of you above oth¬ 
ers. To men a share from what they have earned and to women a share from 
what they have earned. And ask God of His bounty; God is ever Knower of 
all things. 

In terms of one’s moral behavior ( lisan al-mu c alama), the command is 
to toil, not covet. In terms of declaring God’s unity ( lisan al-tawhid), the 
command is to the [divine] decree and judgment, not [human] desire and 
wants. It is said, “Travel the road of those who precede you in upholding the 
right of God but do not demand to obtain what they have been selected for 
from the favor of God. Concern yourselves with the right of your Protector 
(mawlakum ), not with following your personal whims ( hawakum ) and 
preferring what you desire ( munakum ).” 

It is said, “do not covet the station of [spiritual] masters without travel¬ 
ing their paths, cleaving to their course, and doing what they do, for this way 
of thinking [that is, coveting] is an outrageous deviation from what is right.” 

It is said, “Be a seeker of [God’s] rights, not a seeker of your portion 
or your rights . 44 For if you seek the portion you wish for yourself in this 
world or the next, you have unconsciously added partners to your profes¬ 
sion of God’s unity.” 

It is said, “do not covet stations of men, for each has a station appropriate 
before God.” There are only so many [men with stations] and until someone 
has died, his place will not be inherited by another. God most high said, 
“He has made you successors” [ 6 : 165 , 35 : 39 ] and the successor is the one who 
succeeds the one who came before him. If you covet the station of one of 
the friends [of God], it is as if you are seeking to hasten his passing in all 
or in part of what you covet, and this is not a harmless attitude. 

It is said that your extinction beneath the streams of His decree accord¬ 
ing to what has already been established by His choice is more fortunate 
for you than [your] seeking to obtain your desires since your ruin may lie 
in the object of your desire. 

It is said that if one’s outward nature has not been refined through 
the different kinds of moral behavior ( mu c amalat ), one’s inward nature 
has [likewise] not been refined by the different aspects of the mutual 
waystations ( munazalat ). 45 How, then, could one hope to obtain intimate 

44 The translation in this sentence and the next follows the wording in MS K117, fol. 49b. 

45 It may be that al-Qushayri intends to make a distinction between the more common 
Sufi term “waystations” (manazil) and the term “mutual waystations” ( munazalat ) used 
here, but it is just as likely that he wants to use a word that rhymes with mu'alamat and 
muwasalat. For a discussion of the distinction Ibn al-'Arabi makes between these two 
terms, see William Chittick, The Sufi Path of Knowledge (Albany: State University of 
New York Press, 1989), 278-279 and Chittick, The Self-Disclosure of God , 112-120. 
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communications ( muwasalat) —that would be preposterous! 

And ask God of His bounty: The distinction between coveting and asking 
for His bounty has several aspects: Coveting something is accompanied 
by heedlessness of your Lord, so you covet in your heart the existence of 
that thing without anticipating it [as coming] from God. But when you 
ask God, it is impossible for you not to remember Him. Another [sense 
of the verse] is [the notion that] the questioner does not consider himself 
entitled to anything. Rather, what causes him to implore and beseech is 
purely spiritual desire ( sidq al-irada) —the one who covets is not included 
in this group. Another [sense of the verse] is [the idea] that God prohibits 
coveting the favor He has granted to someone other than you, for this would 
mean that He would take what He has given your companion and give it 
to you. But He does allow you to ask of His bounty in giving you the like 
of what He has given your companion. 

It is said, “do not covet the gift but ask God to give you from His bounty 
contentment with not receiving the gift. That is more perfect than the gift, 
for surely emancipation from the bondage of things is better than owning 
them.” 
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[ 4 : 33 ] To each We have appointed heirs of that which parents and kinsmen 
leave and to those to whom your right hands were pledged. So give them their 
share. God is ever Witness over everything. 

In the beginning of Islam, He made relationships by mutual commitment 
the equal of relationships of kin in determining inheritance. While this 
ruling was later abrogated, 46 the rule to respect [one another] remained. 
If this is the manner of relationships by mutual commitment ( mu'aqada) 
between men, what do you think of the mutual covenant ( mu c ahada ) with 
God? God most high said, “men who are true to the covenant they made 
with God” [33:23]. They have recited: 


46 After the Muslims emigrated to Medina, the ties with their kin in Mecca were replaced 
by their ties with the Helpers of Medina (see Qur’an 8:72-75). At first it was determined 
that they should inherit from one another but this ruling was later abrogated by the 
Qubanic verses on inheritance in this sura. 
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Verily those who have died 
to the religion of whims 

find the decree of death 
a sweet watering place. 47 



[4:34] Men are in charge of women because of that with which God has 
preferred the one over the other, and because of what they expend of their 
property. Therefore righteous women are obedient, guarding in the unseen 
because of what God has guarded. And those you fear may be rebellious, 
admonish them, and share not beds with them, and strike them. If they then 
obey you, do not seek a way against them. God is ever High, Great. 

He distinguished men by their strength and then increased their burden, for 
the burden is in accordance with [one’s] strength. The lesson is to be taken 
through hearts and aspirations, not through the lower selves and bodies. 48 

And those you fear may be rebellious, admonish them, and share not 
beds with them, and strike them: that is, increase your correction 49 of 
them gradually and with kindness, for if the matter can be reconciled with 
admonition there is no need to use the rod to strike. The verse contains the 
good manners ( adab ) of spousal companionship. 

Then He said, “If they then obey you, do not seek a way against them? 
[This] means if she stops acting in a way that is injurious to the relation¬ 
ship and returns to obedience, do not seek revenge on her for what has 
happened in the past. Do not withhold your acceptance of her excuse and 


47 Mustafa cites a slightly different version of this verse attributed to ‘Amr b. Qinan(?) 
(Mustafa, no. 2, p. 92). 

48 Al-Qushayri seems to suggest that this Qur’anic verse is directed toward the finer 
sensibilities of being human rather than the outward aspects of patriarchal control. 

49 Tahdhib is the verbal noun of hadhdhaba , which means to purify, correct, refine or 
instruct [in good manners and behavior]. 
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do not be unyielding toward her. 

It is said, do not seek a way against them in going beyond the measure 
of what you deem necessary out of spite. 
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[4:35] And if you fear a breach between the two, send forth an arbiter from 
his folk, and an arbiter from her folk, if they desire to set things right, God 
will grant them success. Surely God is ever Knower, Aware. 

It is said that you have the right to her obedience in terms of the body but 
as for love and inclination toward you in the heart, that is up to God. So do 
not burden her with what God has not provided for you from her. Hearts 
are in the power of God and He causes love within them toward whom He 
will and makes them hate whom He will. 

It is said that if they then obey you, do not seek a way against them, that 
is, do not forget her loyalty in the past because of a single incident of antipa¬ 
thy in the present, for perhaps the situation will become amicable again. 
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[4:36] And worship God, and associate nothing with Him. Be kind to parents, 
and near kindred, and to orphans, and to the needy, and to the neighbor who 
is near, and to the neighbor who is a stranger, and to the friend at your side, 
and to the wayfarer, and to what your right hands own. Surely God loves not 
the conceited, and the boastful. 

[4:37] Those who are niggardly, and bid other people to be niggardly, and 
conceal what God has bestowed upon them of His bounty. And We have 
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prepared for those that disbelieve a humbling chastisement. 

And worship God: Servanthood is attaching yourself closely to the com¬ 
mand ( al- c ubudiyyatu mu c anaqatu al-amr) and separating yourself from 
the rebuke {wa-mufaraqatu al-zajr). 

And associate nothing with Him: The outward form of associating 
another with God {shirk) is to believe in objects of worship other than Him 
{ftiqadu ma c budin siwahi), while its hidden form is looking to any existing 
thing other than Him {mulahazatu mawjudin siwahi). Declaring His unity 
is to recognize that all contingent things are brought into being by God and 
subsist through Him. He is the One who causes things to happen, brings 
things forth, and causes them to remain. There is not an atom, a splinter, 
a particle or the slightest trace that belongs to anyone [other than Him 
that has the capacity to] bring things into existence or orginate new things. 

The subtle forms of showing off, the hidden acts of guile, the secret 
places of pride, acting to be seen by created beings, seeking the pleasure 
of their praise and wilting at their rejection and censure—all that is hidden 
idolatry {shirk khaft). 

Be kind to parents: Acting kindly ( ihsan) follows degrees of association, 50 
for you have been commanded to observe [your parents’] rights first 
because they are your kin, and you were raised by them, and reached your 
full maturity and knowledge through them. When your association and 
companionship have become sound and good with your near kindred, the 
poor, the needy, the orphans and those of their class, you will be raised up 
from that to become worthy of His companionship ’dUGL. 

And to the neighbor who is near, and to the neighbor who is a stranger, 
and to the friend at your side: Among your neighbors are your two angels, 51 
so do not annoy them with your disobedience {bi-Hsyanika) and observe 
their right in what you give them to record in your acts of kindness {min 
ihsanika ). 52 

If the neighbor next to your home is entitled to your kindness and the 
observation of his right, then the neighbor next to your self {nafs), which 
is your heart {qalb), deserves even more that you do not neglect or disre¬ 
gard it, and that you do not enable vile thoughts to come to it. And if this 


50 The translation follows MS K117, fol. 50a: al-ihsan c aid wajhi al-tadrij ila suhba. 

51 There is a blank in the Basyuni edition which has been completed with "your two angels” 
(malakdka ) from MS 117, fol. 50a. The word tull has been replaced with tumli from the 
latter. 

52 Qur’an 50:17-18 are understood by many commentators as referring to two angels that 
record the good and bad deeds of each human being: When the two receivers receive, 
seated on the right and on the left, he does not utter a word but that there is beside him 
a watcher, [who is] ready. 
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applies to the neighbor of your self, then the neighbor of your heart, which 
is your spirit ( riih ), is even more deserving that you protect its right and 
do not enable that which is in discord with it from the familiar comforts 
and things close [to the lower self]. The neighbor of your spirit, which is 
your innermost self ( sirr ), is even more deserving that you watch over its 
right and do not enable its absence from the homesteads of witnessing 
(awtan al-shuhud) at all times. The allusion in His words, “And He is with 
you wherever you are ” [57:4] is unambiguous to the hearts of those who 
possess realization. 

Those who are niggardly... In scholarly terms, niggardliness is holding 
back from what is obligatory. According to the explanation by allusion 
(1 bayan al-ishara), [niggardliness] is not showing a preference for others 
(; ~thar ) 53 in times of need. 

To bid others to niggardliness is to shield them from the sacred demands 
(mutalabat al-haqdfq) by showing sympathy for them with regard to the law. 
For example, a spiritual traveler 54 might have stripped himself of all attach¬ 
ments and cut himself off from all that is not necessary, but then someone 
advises him, saying, “Maybe you are not strong enough for this and, with 
your circumstances, it would be permissible and more appropriate for you 
to become a beggar. Maybe you should go out and ask from others. That 
would not be a burden on other Muslims.” And [this person] relates reports, 
traditions, and the like on this topic. If it were not for the niggardliness 
residing in his heart, he would assist [the traveler] in the aspiration that has 
come to his heart instead of holding him back with his counsel. Whoever 
is like this quickly becomes despicable inasmuch as he has extinguished 
the sparks of the spiritual desire of this weak soul through what he thinks 
is good advice and sympathy with respect to the law. 

And conceal what God has bestowed upon them of His bounty, that is, 
if God has freed them from seeking bounty by what He has granted and 
given them, they conceal that, coveting more without warrant. 

It is said they conceal what God has bestowed upon them of His bounty 
when an aspirant comes before them and asks for something that would 

53 In the “Chapter on liberality and generosity” (Bab al-jud wa-l-sakha’) al-Qushayri 
speaks of preferring others ( ithar) as the highest form of generosity ( Risala , 2:502). 
Qur’an 59:9 describes the Helpers in Medina who possessed this trait: And those who 
had settled in the hometown, and [had abided] in faith before them, love those who have 
emigrated to them, and do not find in their breasts any need of that which those [others] 
have been given, but prefer [others] to themselves (yu’thiruna ala anfusihim), though 
they be in poverty. And whoever is saved from the avarice of his own soul, those—they 
are the successful. 

54 The translation follows “for a traveler” ( li-salik ) from MS 117, fol. 50a rather than 
bi-lisanik from the Basyuni edition. 
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save him, and they are stingy with him in giving him guidance ( irshad). 

It is said that the niggardliness of the rich is holding back wealth (nfma) 
and the niggardliness of the poor is holding back aspiration ( himma). 
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[4:38] And those who expend of their substance to show off to people, and 
believe not in God and the Last Day. Whoever has Satan for a comrade, then 
an evil comrade has he. 

These are also included in His words, “surely God loves not the conceited, 
and the boastful (fakhur)” [4:36]. Their immediate punishment is that they 
are not in the group of those whom He loves. That is tribulation enough. 

The conceited are those who look to themselves while those who show 
off look to others like them. Both of them are branded by hidden idolatry 
(shirk khaft) and God does not love those who associate others with Him. 
Among camels, the fakhur is a she-camel in the flock whose teats are blocked 
so that a large amount of milk collects in the udder. The buyer thinks that 
that is normal for her but it is not so. 55 Likewise, anyone who looks only to 
himself and his standing in the present moment is making false claims—he 
is fakhur and God does not love him. This is also the case for the one who 
expends his substance to show off to people. 






[4:39] And what burden is on them if they were to believe in God and the Last 
Day, and expend of what God has provided them? God is ever Aware of them. 
There is no difficulty for them in putting their faith and trust in God. Indeed, 
if they were to have faith, they would attain glorious honor in this world 
and the hereafter. Nothing prompts them to turn away from [God] but 
their lack of commitment and respect. 


55 In other words, the she-camel looks as if she will give a lot of milk, but actually is able 
to give very little. 
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[4:40] Surely God shall not wrong so much as the weight of an atom; and 
if it be a good deed, He will double it and give from Himself a great wage. 
He does not deprive them of anything in their reward, but rather is first with 
his bounty for them, without their having deserved [it], and He doubles the 
wages for their works. It is impossible to describe what [God] has decreed 
as wrongdoing because the creation is His creation and the kingdom is His 
kingdom. The wrongdoer is one who transgresses a limit which has been 
ordained for him—it is impossible to describe the glory of [Gods] sublime 
measure in this way. 


l-G^Ju iDj 4J0I y ya llL>- IS 

(J) l2L> 4jdl ^j 


[4:4r] So how shall it be when We bring forward from every community a 
witness; and We bring you as witness against these? 

[4:42] Upon that day, the disbelievers, those who have disobeyed the Messenger, 
will wish that the earth might be leveled with them. And they will not hide 
from God any talk. 

Since the Messenger gj| will be the witness against his community as well as 
their intercessor, he will only bear witness to that which can be the object 
of [his] intercession. 

Upon that day, the disbelievers. . . They will become remorseful but it 
will not benefit them. They will bite their fingertips but their anguish will 
not subside. They will be wrapped in the veil of ignominy and transferred 
to the homesteads of tribulation and adversity. 
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[4:43] Oyou tv/to believe, draw not near to prayer, whilst you are inebriated, 
until you know what you are saying, nor whilst you are defiled, unless you 
are traversing a way, until you have washed yourselves. But if you are sick, 
or on a journey, or if any of you comes from the privy, or you have touched 
women; and you can find no water, wholesome soil, and wipe your faces and 
your hands. God is ever Pardoning, Forgiving. 

The prohibition against drinks which cause intoxication is not [a prohibi¬ 
tion] against prayer. Rather, it is to say that you should not come to prayer 
when you are inebriated, so you should avoid drinking that which will 
intoxicate you. Moreover, when you come to prayer in that condition, the 
prayer will not be accepted from you. 

Intoxication is the loss of mental functioning and awareness, and with 
[this loss] intimate conversation with the Real is not appropriate. The one 
who is praying speaks intimately with his Lord, so by way of allusion any¬ 
thing which causes the heart to be unmindful of God is included in this 
and thereby becomes part of this category. Intoxication is of several types: 
there is intoxication from wine and intoxication from heedlessness because 
of a preoccupying love for the present world. The most difficult intoxication 
is your intoxication with your lower self, and it is that which throws you 
into a state of separation from Him. If someone is intoxicated from wine, 
the end of his affair is burning ( hurqa ) if he is not forgiven. If someone 
is intoxicated with himself, his state is separation ( furqa ) in the present 
moment from reality. As for the [praiseworthy form of] intoxication which 
the folk 56 allude to, its possessor has a time in which he is protected from 
it so that he may pray with ease. Then when he finishes the prayer, [the 
intoxication] overwhelms him and seizes him [again]. [The intoxication of] 
those who are not protected in the precepts of the law is [an intoxication] 
mixed with worldly concern. 57 


56 That is, the Sufis. 

57 Basyuni writes in a footnote that he added the words “mixed with worldly concerns” 
( fa-mashubu bi-hazz) to clarify the meaning here, based on a similar passage in the 

“Section on wakefulness and drunkenness” (al-Sahw wa-l-sukr) from al-Qushayri’s 
Risala, where he states that “Wakefulness corresponds to drunkenness, so that one 
who is truly drunk is [also] truly awake. [On the other hand], if one’s drunkenness is 
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Nor whilst you are defiled, unless you are traversing a way: He gives per¬ 
mission to those who are compelled to take liberties when crossing through 
the place of prayer in the state of ritual impurity, but if one deviates more 
than is necessary, then one deserves reproof for there is no excuse. This 
is similar to exceptions granted regarding the time in which obligations 
are to be performed—the [usual] requirement is lifted for those who are 
in need of that. 

By His grace, He imade the ablution with clean sand or earth a 
substitute for water when there is a lack of it. Similarly, the descent to the 
plains of separation after reaching the summit of gathering—to the extent 
that this occurs from weakness—is a substitute for the people of realities 
(1 ahl al-haqd'iq). Clean earth, as a substitute for water, is generally easier to 
find and use. But whoever has drawn closer will find the demands made 
of him more difficult. 

In the outward sense [of the verse], we are commanded to make use 
of earth and in the inward sense [we are commanded] to experience the 
humility of the [earthly] body and the inevitability of its withering. He 
reduced the dry ablution to a minimum, sparing the head and feet from 
the earth, 58 for surely the glory in the believer—and His Protector in the 
majesty that is His due—is better than the ignominy of his bankrupt state. 
The bankruptcy of man’s works requires his being humble ( tadhallul ) while 
his knowledge of the majesty of his Chief leads to his being glorified and 
adorned ( tajammul ). 
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mixed with worldly concerns, one’s wakefulness will [also] be accompanied by worldly 
concerns. One whose state is true is protected in his drunkenness” ( Risala , 1:218). 

58 In the dry ablution, sand or earth is rubbed over the face and hands only. 
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[4:44] Have you not seen those who were given a share of the Book, purchas¬ 
ing error and desiring that you should err from the way? 

[4:45] God has better knowledge of your enemies. God suffices as a Protector, 
God suffices as a Helper. 

[4:46] Some from among the Jews distort the words from their contexts and 
they say, “We have heard, and we disobey, and hear as one who does not 
hear” and, “Mind us,” twisting with their tongues and slandering religion. If 
they had said, “We have heard and obey,” and “Hear,” and “Consider us,” it 
would have been better for them and more upright, but God has cursed them 
for their unbelief so they believe not except a few. 

They practiced a deception but did not realize the way in which He deceived 
them in that they were given the book and then were deprived of the bless¬ 
ing of understanding so that they distorted [the words] and persisted [in 
their unbelief]. 

Some from among the Jews distort the words... They acted shamelessly 
toward the Messenger fH and refused to show him respect so they were 
punished with doubt concerning his affair. Those who acted shamelessly 
devised a barrier between themselves and the blessing of [the Prophet’s] 
companionship and the bounties of serving him. If they had hastened 
[instead] to reject the envy they felt and had accepted his state with venera¬ 
tion and honored [him], they would have found blessing in following him 
and happiness in both abodes. But how could they be otherwise, when what 
had already been determined distanced them? They were kept back by fate 
(1 qisma ) from the carpet of service ( khidma ). There is no maneuvering that 
can help those held back by the [divine] decrees. 
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[4:47] O you who have been given the scripture, believe in what We have 
revealed, confirming what is with you before We obliterate faces, and turn 
them inside out or curse them as We cursed those of the Sabbath, and God’s 
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command is done. 

In We obliterate faces, and turn them inside out the allusion is to 59 the turn¬ 
ing away of hearts from spiritual desire ( irada ) to the states of the people 
of habit {ahl al- c ada), so that despite the abundance of His calls to reject 
the present world, they no longer pay any attention to them. 
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[4:48] God forgives not that anything should be associated with Him. But He 
forgives other than that to whomever He wills. Whoever associates anything 
with God, then he has indeed invented a tremendous sin. 

Ordinary people have been asked to abandon the outward association of 
anything [with God] {shirk jail), while the elect have been asked to abandon 
hidden association {shirk khaft). Those who seek access to Him with their 
actions, thinking that it is from them, or imagining that His decrees klAG 
are caused by what they do and do not do, or pay heed to a created thing 
or look to themselves, then their homeland is shirk according to the people 
of realities {ahl al-haqaHq). 

God forgives not that anything should be associated with Him. Also 
included among [those who associate partners with God] is anyone who 
imagines that his opposition has occurred in some way other than [God’s] 
preordination {taqdir). 
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[4:49] Have you not seen those who praise themselves for purity? Nay, God 
purifies whom He will, and they shall not be wronged, a single date-thread. 

[4:50] Consider how they invent falsehood against God, and that suffices for 
a clear sin. 

Whoever relies on what people say about his purity, or seeks the satisfaction 
of the elite over that of ordinary people, is someone who praises himself 


59 The first part of this sentence is added on the basis of MS Kii7, fol. 51a. 
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for purity. Looking to the self is the greatest veil. Whoever imagines that 
he is purifying himself with litanies or efforts he undertakes, by what he 
does or does not do, is veiled by his own ignorance. 

Consider how they invent... alludes to those who let loose their tongues 
and claim what they have not actualized. The one who invents in this way 
does not say anything, but that ears reject him and hearts are driven away. 
Then when he becomes silent, he returns to a heart laid waste. 
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[4:51] Have you not seen those who were given a share of the Book, how they 
believe in al-Jibt and al-Taghut, and say to the disbelievers, “These are more 
rightly guided than the believers”? 

[4:52] Those are the ones whom God has cursed; and he whom God has cursed, 
you will never find for him any helper. 

The taghut of each person is his lower self and his whim—the idol he 
seeks 60 among that which is other than [God]. When someone pays heed 
to a person, or looks to a reason, or turns to a cause, or obeys a whim, that 
thing is his jibt and his taghut . 61 The companions of al-Jibt and al-Taghut 
deserve the curse, which is being expelled from the carpet of service 
(''ubudiyya ) and veiled from witnessing lordship ( rububiyya ). 
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60 There is a blank in the Basyuni edition here. The translation follows MS K117, fol. 51a: 
wa sanamuhu maqsuduhu. 

61 According to Tafsir al-Jalalayn, al-Taghut and al-Jibt were idols belonging to the 
Quraysh tribe (Tafsir al-Jalalayn, trans. Hamza). 
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[ 4 : 53 ] Or have they a share in the kingdom?, then they would not give the 
people a single date spot (naqir). 62 

[4:54] Or, are they jealous of people for the bounty that God has bestowed 
upon them. For We gave the House of Abraham the Book and wisdom, and 
We gave them a mighty kingdom. 

[4:55] And there are some of them who believe in him and some of them who 
bar [others] from him. Hell suffices for a blaze. 

When those prone to avarice receive abundance, it only increases their 
distress at the comfort others receive. It is as if such a person drinks water 
sparingly, drop by drop, yet gulps down and even drains the very water 
of his life. 

Or, are they jealous of people... Indeed, out of jealousy, they reject the 
choice of the Real [who has chosen] whom He will for His friends and 
they do not approach them with reverence. The way (sunna) of God with 

His friends entails [His] elevation and protection of their honor. The custom 
of disbelievers is to question and doubt the [divine] power of deliberation, so 
there are some who believe and accept 63 [the friends of God] and some who 
reject and deny. The punishment of God is sufficient as an avenger to them. 

And We gave them a mighty kingdom: The mighty kingdom (mulk) is 
true knowledge (malrifa) of the King. 

It is said that it is dominion (mulk) over the lower self. 

It is said that it is standing above the secrets of the realm ( mamlaka ) so 
that nothing is hidden. 

It is said that it is the viewing of the secrets of creation from on high. 
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[4:56] Surely those who disbelieve in Our signs—We shall expose them to a 
fire; as often as their skins are consumed, We shall replace them with other 
skins, that they may taste the chastisement. Surely God is ever Mighty, Wise. 
This alludes to those who deny the signs of the friends. He causes them 
to remain in a state of insignificance (yuqimuhum bi-wasfi al-sighar) and 
leaves them to the estrangement of denial (wa-yabqiyahum fi wahshati 


62 A date spot is a speck or groove on a date stone. 

63 “Accept” ( qabila) has been added from MS K117, fol. 51a. 
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al-inkar). Whenever something appears to their hearts from this story, 64 
their rejection leads them to abandon faith in it and to dismiss its people 
with contempt, so they are punished over and over again. 



[4:57] And those that believe, and perform righteous deeds, We shall admit 
them to gardens underneath which rivers flow, wherein they abide : they shall 
have therein spouses purified, and We shall admit them to plenteous shade. 
Today they are in the shade of [Gods] care ( rfaya ) and tomorrow in the 
shade of [His] protection ( himaya ) and sufficiency ( kifaya ). Indeed, they 
are in the shade of solicitude ( Hnaya ) in this world and the next. 

People in this group 65 are of different types: There are those who are in 
the shade of His mercy, those who are in the shade of His care, those who 
are in the shade of His special generosity, those who are in the shade of 
His solicitude, and those who are in the shade of His nearness. 



[4:58] Verily, God commands you to restore trusts. And when you judge 
between people, that you judge with justice. Excellent is the admonition God 
gives you. God is ever Hearer, Seer. 

To return trusts is to surrender intact the states 66 of created beings to them 
after having watched over them so that you do not act in a corrupt manner 
with [people]. 


64 Basyuni adds a footnote that what is intended by “the story” is Sufism and its followers. 

65 The translation follows the word “group” (jumla ) from MS 117, fol. 51a rather than 
“present world” ( dunya ) from the Basyunl edition. 

66 Basyunl changes “states” ( ahwal ) to “property” ( amwal) since he says states cannot be 
held as deposits for people. However the word “states” is also found in MS K117, fol. 51b, 
so I have kept it in this translation. 
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It is said of God H that He has deposited trusts with you, so to return 
the trust ( amana ) to its rightful owner is to surrender it intact to God 
secure from any breach of faith ( khiyana ) on your part regarding it. To 
breach faith in the trust of the heart is to make claims with regard to it, and 
to breach faith in the trust of your innermost self is to look to it [rather 
than to God]. 

To judge between people with justice is to treat [those] near and distant 
equally in giving and expending, and [also] not to allow pervasive resent¬ 
ment to lead you to take revenge on any soul. 


’ i —=» \ (jjlj dill ^ 

0 ^13 ”J£. dij'S r ~ jS \ 0\j 


[4:59] O you who believe, obey God, and obey the Messenger and those in 
authority among you. If you should quarrel about anything, refer it to God 
and the Messenger, if you believe in God and the Last Day; that is better and 
more excellent in interpretation. 

He compares obedience to Him with obedience to the Messenger j§, hon¬ 
oring his affair and elevating his status. 

Those in authority (ulu 1 -amr): In scholarly terms, this means the 
[worldly] ruler (sultan). According to the explanation of deeper knowl¬ 
edge (ma c rifa), the one who has deeper knowledge ( drif) has authority 
(dhu l-amr) over the one who is just starting out. The shaykh has authority 
over the aspirant (murid). The leader (imam) of each group has authority 
over [the members of the group]. 

It is said that the friend and guardian (wait) of the aspirant is better 
(awla) for the aspirant than the aspirant [himself]. 67 

If you should quarrel about anything, refer it to God: In scholarly lan¬ 
guage, this means the Book and the sunna. [But] according to the explana¬ 
tion of Gods unity (bayan al-tawhid), it is to commit and entrust knowledge 
of [the matter] to God SiUdi. When two conflicting inclinations arise in the 

67 The word awla is a comparative adjective from the same root as wall ( w-l-y ), and 
means “closer” or “more deserving” of something. Here it means that the authority of 
the wall is such that he is closer and more deserving to watch over the affairs of the 
aspirant than the aspirant himself. The statement echoes the first part of Qur’an 33:6: 
The Prophet is closer to the believers than their own selves. 
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heart of a believer, and [the believer] has [access to] the reasoning provided 
by religious scholars, he can contemplate what he understands from their 
understanding. A master of the heart [on the other hand] entrusts [the 
matter] to the Real ’&ZCJL and pays heed to what is said to him in his inner¬ 
most self and what has been cast into his heart without any intermediary. 



[4:60] Have you not seen those who claim that they believe in what has been 
revealed to you, and what was revealed before you, desiring to take their 
disputes to a false deity when they have been commanded to renounce him? 
But Satan desires to mislead them, far astray. 

Outwardly they proclaimed sincerity while acting hypocritically in secret. 
He exposed them through the tongue of Gabriel St, saying, “desir¬ 
ing to take their disputes to a false deity when they have been commanded 
to renounce him (yakfuru bihi),” that is, reject him. Whoever abandons 
his path and returns to anyone other than his master ( ustadh ) becomes 
deserving of exclusion and condemnation. 
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[4:61] And when it is said to them, “Come to what God has revealed and the 
Messenger? you see the hypocrites turn away from you vehemently. 
Everything other than the word of the Real is easy for hypocrites [to hear]. 
[On the other hand], the declaration of God’s unity is heard only by those 
who are sincere. Those who are listless and those who are hostile do not 
hear that which is true since it is difficult for those who are not sincere to 
oppose personal whims. Just as the eye of the bat 68 is incapable of facing 
the sun, the hypocrites were unable to stand firm before [the Prophet] g§ 


68 The translation follows the word “bat” (khuffash) from MS K117, fol. 51b rather than 
“created beings” ( khalq) from the Basyuni edition. 
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and that was the cause of their vehemently turning away. 
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[4:62] How would it be when an affliction befalls them for what their own 
hands have sent before them! They then come to you, swearing by God that, 
“We sought only virtue and harmony." 

The beseeching of the insincere at the attacks of misfortune is without 
foundation. It deserves no consideration because it only lasts until the 
tribulation has passed. The greater affliction is being indifferent to the 
affliction [brought on by what their own hands have sent before them ]. 69 

It is said that part of the affliction is being deprived [of the blessing] in 
the present moment by that which is of no use to you. 
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[4:63] Those—God knows what is in their hearts; so turn away from them, 
and admonish them, and say to them regarding their souls penetrating words. 
“Be generous with them in admonition as sympathy dictates, but hold your 
heart back from being overly concerned for them or putting your trust in 
them. Know that you will not be able to help those whom We do not sup¬ 
port in any way.” 
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69 The translation follows MS K117, fol. 51b. Basyuni writes in a footnote that his text was 
obscure, so he adds text based on a passage from al-Qushayri’s Risala in the section on 
“The moment” (al-Waqt): “The greater affliction is being indifferent to ones shortcom¬ 
ings” ( Risala, 1:189). 
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[4:64] We never sen/ - any messenger, but that he should be obeyed by the 
leave of God. If, when they had wronged themselves, they had come to you, 
and asked forgiveness from God, and the Messenger had asked forgiveness 
for them, they would have found God Relenting, Merciful. 

“We only commanded the messengers to call created beings to Us.” 

If when they had wronged themselves, they had come to you: “If they 
had made you their means of access they would have reached Us.” 

It is said, “If they had practiced being humble and poor ( iftiqar ), and 
had jumped on the horse of asking forgiveness ( istighfar ), they would have 
come to rest in the courtyard of kindnesses ( mabarr ).” 
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[4:65] But no, by your Lord! They will not believe until they make you judge 
over what has broken out between them and find in themselves no inhibition 
regarding what you decide, but submit in full submission. 

He has blocked the path to Himself for everyone unless there is faith in 
Muhammad fH. Those who do not walk under his banner have nothing to 
speak of before God. Moreover, He has made one of the conditions of faith 
the complete removal of oppositional tendencies in your heart. 

And find in themselves no inhibition. . . There is no escape for you but 
to face 70 even perilous situations laughing, just as someone said: 

If a beloved is unfair to me 
I am fair to him. 

I gulp down for him the most bitter 
and give him what is sweet to drink. 

If he says to me, 

“It is over,” 


70 The blank in Basyuni has been completed with talqa from MS Kii7, fol. 51b. 
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I choose equanimity, 
without making difficulties. 71 
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[4:66] And had We prescribed for them: “slay yourselves” or “Leave your 
habitations,” they would not have done it, save a few of them; yet if they had 
done what they were admonished to do, it would have been better for them, 
and a firmer position. 

[4:67] And then, We would have surely given them from Us a great wage. 
[4:68] And We would have guided them to a straight path. 

[God] exposed the weakness of their sincerity ( akhbara c an suqmi 
ikhlasihim) and the extent of their bankruptcy ( wa-quwwati iflasihim), 
and informed [the Prophet and the believers] of their failings by His knowl¬ 
edge. Although [God] let [the hypocrites] go their own way in many of 
the tests, He said, “If they had been inclined to serve and had put on the 
belt of obedience, it would have been better for them than their persisting 
in their disbelief and pride. If they had done that, We would have given 
them a great reward ( thawab c azim) from Us, and would have guided them 
on a straight path ( sirat mustaqim), and rendered to them an enduring gift 
(' ata 7 muqim). 

In the explanation by allusion (bayan al-ishara), this matter refers to 
opposing personal whims and sacrificing the lower selves by holding them 
back from familiar and comfortable things. It is leaving [your] habitations 
and parting from the familiar territories of desire for the present world. 
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71 Mustafa states that he was unable to locate these verses in any other source (no. 3, pp. 
80-81). 
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[4:69] Whoever obeys God and the Messenger, they are with those whom 
God has blessed of the prophets and the truthful, and the martyrs, and the 
righteous. What fine companions they are! 

[4:70] That is bounty from God. God suffices as Knower. 

He made obedience to the Chosen One ( al-Mustafa ) j§ 72 the key to attain¬ 
ing the stations of the prophets, the truthful, and the martyrs in a manner 
that is suitable for the community and appropriate for the high rank of 
[the Prophet] §§&. 

That is bounty from God: He detached their situation from every cause, 
merit, and reason, for surely what comes to them and what happens to 
them is the disbursement of His bounty and originates from His generosity. 
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[4:71] Oyon who believe, take your precautions, then move forward in com¬ 
panies, or move forward all together. 

[4:72] Verily, there are some of you who tarry; then, if an affliction befalls 
you, he says, “God has been gracious to me, for I was not a witness with them” 

[4:73] But if a bounty from God befalls you, he will surely cry as if there had 
never been any affection between you and him: “Oh, would that I had been 
with them, so that I might have won a great triumph!” 

Fleeing toward (firar ila) God is among the attributes of those who seek 
( qasidun ). Fleeing with (firar mafa) God is among the attributes of those 
who arrive ( wasilun ). Rest ( qarar ) with God cannot be found except by 
those who are sincere in fleeing to God. Fleeing from everything other 


72 “The Chosen One” ( al-Mustafa ) is an epithet of Muhammad. 
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[than God] is the concern of anyone who declares His unity. 

Verily, there are some of you who tarry. . . that is, their beliefs are not 
firmly established in one state. They are tied to worldly concerns, so when 
they see something unpleasant approaching the Muslims, they are grateful 
and say, “Praise be to God who has protected us from following them and 
afflicting us with what He has afflicted them.” But if you have a blessing 
or something good, they incline toward you and wish that they had been 
with you. They have lost in the present world and the hereafter. They are 
not completely 73 disbelievers, nor are they loyal believers. 

As if there had never been any affection between you and him: It means 
they had already dropped the commitment to protect and defend your lives, 
property, and honor. 
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[4:74] So let them fight in the way of God those who sell the life of this world 
for the hereafter; and whoever fights in the way of God and is slain or conquers, 
We shall give him a great wage. 

The struggle (jihad) of someone who has not slain the lower self in himself 
is not sound. The removal of the fear of death from the heart comes first, 
and then the surrender of the lower self to it. 

We shall give him a great wage means, “Our remaining after him is better 
for him than his life through his lower self.” Their speaker said: 

Are you not my compensation for myself? 

That is honor enough. 

Besides you I have no goal, 
nor anything to request. 74 
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73 The translation follows quhh from MS K117, fol. 52a rather than qabih from the Basyuni 
edition. 

74 Mustafa states that he was unable to locate this verse in any other source (no. 19, p. 29). 
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[4:75] Wftaf is wrong with you, that you do not fight in the way of God, and 
for the oppressed men, women, and children who say, “Our Lord, bring us 
forth from this town whose people are evildoers and appoint for us a protector 
from You, and appoint for us a helper from You." 

“What is it that prevents you from fighting in the way of God? What holds 
you back from desiring to give your lifeblood for God? How would it be 
to your disadvantage to offer up your spirits in God and for God? Are you 
afraid that you will give less than what is due to God? Or do you not know 
that you will be gathered to God? Why is it not enough that He remains 
after you have been annihilated in God? 
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[4:76] Those who believe fight in the way of God, and those who disbelieve 
fight in the way of a false deity. Fight therefore against the friends of Satan; 
surely the plotting of Satan is ever feeble. 

Those who are sincerely devoted to God do not prefer anything to God and 
they do not hold anything back from God. They are ever against their lower 
selves for the sake of God. The states of those who disbelieve are the reverse 
of [those of] the believers. Therefore He strengthened and encouraged [the 
believers], saying, Fight therefore against the friends of Satan, that is, “do 
not feel any fear toward them, for I am taking care of your affairs and will 
suffice for you against your enemies.” 
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[4:77] Have you not seen those to whom it was said, “Restrain your hands, 
and establish the prayer, and pay the alms”? Then, as soon as fighting was 
prescribed for them, lo, a party of them fear people as they would fear God, 
or with more fear and they said, “Our Lord, why have You prescribed fighting 
for us? Why not defer us to a near term?” 

[Restrain your hands:] “Remove your hands from your affairs (akhriju 
aydiyakum r an umurikum ) and entrust them to the One whom you worship 
[wa-kiluha ila ma c budikum)l’ 

It is said: “Keep [your hands] from taking hold of what is prohibited 
and acting freely with it.” 

It is said that [it means], “Refrain from carnal desires.” 

It is said, “Restrain your hands except in raising them up to God to 
petition in humble supplication.” 

Then, as soon as fighting was prescribed for them, they found His com¬ 
mand burdensome and wanted to hasten His kindness. But servanthood 
entails the abandonment of finding things burdensome and repudiating 
the wish to hasten [what one finds pleasing]. [Servanthood can be found] 
in distancing oneself from annoyance and finding things burdensome. 
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[477] Say, “The enjoyment of this world is trifling; and the hereafter is bet¬ 
ter for him who fears; and you shall not be wronged, a single date thread . 75 

He gave you power over this world but then said, “The enjoyment of this 
world is trifling” so it is of no account for you. If you were to give alms 
from it so much as half a date, you would be saved from the fire and reach 
the garden. 76 This is the most extraordinary generosity. 

Caring little about what comes to you—because of your beloved—is 
the strongest indicator of your relationship. 

It is said that when He wants you to forsake the present world, He makes 
it seem meager in your eyes so that abandoning it will be easy for you. 


75 A date thread is the thin membrane in the groove of a date stone. 

76 Al-Qushayri is referring to an oft-repeated hadlth found in the book of Zakat in 
al-Bukhari: “Protect yourself from the fire, even with half a date.” 
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It is said: Say, “The enjoyment of this world —the sum total of it— is 
trifling. Since your portion is less than [this] trifling [amount], why would 
He quarrel with you over the details of what is permitted ( tahlil ) 77 so long 
as your pact remains secure from alteration ( tabdil )? 

If the value of this world is trifling, then the cheapest of the cheap are 
those who are content with the cheap ( khasis ) in lieu of the precious ( nafts). 

The believer is torn from the worlds of being ( kawn ) in degrees. First 
He said, “s ay, ‘The enjoyment of this world is trifling; and the hereafter is 
better ”—He seizes them 78 from the present world by what comes next. 
Then He robs them of both worlds, saying, But what is with God is better 
and more lasting [42:36]. 
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[4:78] Wherever you may be, death will overtake you, though you should 
be in raised-up towers” And if a good thing befalls them, they say, “This is 
from God”; but if an evil thing befalls them, they say, “This is from you.” Say, 
“Everything is from God.” What is wrong with this people that they do not 
understand? 

Death is joy to the believer and the news of its drawing near is good news 
to him because it is a means of reaching the Real. Whoever loves to meet 
God, God loves to meet him. 

It is said that since death is inevitable, submitting to His decree willingly 
is better than tolerating it unwillingly. 

Moreover, He told them that, because of the weakness of their facul¬ 
ties of insight and the infirmity of their beliefs, they are joyful and show 
gratitude when a good thing befalls them. But if an evil thing befalls them, 


77 The translation follows MS K117, fol. 52 with the word “permitted” (tahlil). The Basyunl 
edition has the word takhlil, but Basyunl writes in a footnote that he thinks it should 
be tahlil. 

78 The translation follows “He seizes them” (ikhtafahum) from MS K117, fol. 52. The Basyunl 
edition has ahfazahum but Basyunl writes in a footnote that he thinks it should be 
ikhtafahum. 
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they are not guided to God. The Magian disposition flows in them so that 
they attribute ( adafu ) [the evil thing] to something that is created. 79 [God] 
replied to them, saying, “say to them, O Muhammad, ‘Everything is from 
God through [the acts of] creating and originating, producing and invent¬ 
ing, decreeing and facilitating.’” 



[4:79] Whatever good befalls you it is from God; whatever evil befalls you is 
from yourself. We have sent you to people as a messenger and God suffices 
as Witness. 

Whatever good befalls you is a bounty from God and whatever evil befalls 
you is from yourself through acquisition ( kasb). 80 Both of them are created 
by God XWdi. 



[4:80] Whoever obeys the Messenger, verily obeys God; and whoever turns 
his back, We have not sent you as a watcher over them. 

This verse alludes to the gathering ( jamf of the state of the Messenger g|, 81 

79 As in his commentary on Qur’an 3:28, al-Qushayri attributes a way of thinking to 
Magians that is contrary to his understanding of divine unity ( tawhid ). 

80 Al-Qushayri is distinguishing between man’s acquisition (kasb) of acts and the creation 
and the origination of those acts. In the notes to his translation of al-Qushayri’s Luma‘ 
ft 1 -iHiqad, Richard M. Frank comments on the meaning of the word kasb. He suggests 
that while “acquisition” is a secondary meaning intended by al-Qushayri and other 
Ash'ari theologians, the English word “performance” better captures what is primarily 
meant in these discussions. He writes, “a performance is the acting out of the work of 
another and its interpretation and so is distinct from the work or act (fiT) as that of 
which it is the performance; the work is the created entity. . .” (Richard Frank, “Two 
Short Dogmatic Works of Abu 1 -Qasim al-Qushayri: First Part: Edition and Translation 
of ‘Luma' fi 1 -i'tiqad,’” in Philosophy, Theology and Mysticism in Medieval Islam, vol. r: 
Texts and Studies on the Development and History of Kalam, ed. Dmitri Gutas, ch. XIV, 
PP- 53 _ 74 [Burlington, VT: Ashgate, 2005], 73ml). 

81 For more on what al-Qushayri means by the state of “gathering,” see his commentary on 
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for He said, “Obedience to him is obedience to Us. Whoever draws 
near to him draws near to Us. Whoever is accepted by him is accepted by 
Us (maqbuluhu maqbuluna), and whoever is rejected by him is rejected by 
Us ( wa-marduduhu marduduna)” 
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[4:81] 77 iey say, obedience; but when they sally forth from you, a party of 
them harbor other than what they say. God writes down what they harbor 
[in themselves]. So turn away from them, rely on God, and God suffices as 
a Guardian. 

This means that, “when they come to you [Muhammad], they surrender 
to your witnessing ( mushahada ), but when they leave, the light of your 
approach ( iqbal ) is cut off and they return to darknesses,” just as they say: 

Whenever he repents 
he returns to his ignorance, 

just as the one who is feeble 
suffers a relapse. 82 
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Qur’an 3:159 and the section on “Gathering and separation” (al-Jam‘ wa-l-farq), Risala, 
1:207-208. 

82 Mustafa traces the verse to Salih b. ‘Abd al-Quddus and adds another line: “The shaykh 
does not abandon his morals until he is hidden in the earth of his tomb” (Mustafa, no. 
8, p. 73). The verse cited here is also cited by al-Qushayri in his commentary on Qur’an 


2:20. 
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[4:82] What, do they not ponder (yatadabbaruna) the Qur'an? If it had been 
from other than God surely they would have found therein much inconsistency. 

[4:83] And when there comes to them an issue, be it of security, or of fear, they 
broadcast it. If they had referred it to the Messenger and to those in authority 
among them, those among them who are able to think it out (yastanbitunahu) 
would have known it from them. And but for the bounty of God to you and 
His mercy, you would surely have followed Satan, except a few [of you]. 
“Pondering” ( tadabbur ) is an allusion to meanings acquired through 
immersing [oneself] deeply in contemplation. The mining of the jewels 
of meanings is through precise “extraction” ( istinbat). 83 

And when there comes to them an issue. . . Because they are heedless 
of the Real, they have no one to whom they can transmit their secrets, so 
they reveal the secret to each other. As for the believers, the Knower of 
their secrets is their Friend and Protector. They speak with Him about what 
comes to them and have no need to broadcast the secret to any created 
being. The Hearer of their whispered confidence is God and the Knower 
of their hidden affairs 84 is God. 

If they had referred it to the Messenger and to those in authority 
among them. . . that is, if they had brought their secrets to those who 
are respected 85 and those among the people of the story, 86 it would have 
dispelled their doubts and helped them, through the light of guidance and 
spiritual instruction. 

And but for the bounty of God with His friends, they would wander 
in every wadi of separation of the moment just as those outwardly like 
them do. 
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83 Tadabbur and istinbat are the verbal nouns corresponding to the verbs used in these 
Quhanic verses. 

84 The translation follows the word “hidden affairs” (khafaya) from MS K117, fol. 52b rather 
than khitdb from the Basyuni edition. 

85 There is a blank in the Basyuni edition which has been filled in with the word mahram 
from MS K117, fol. 52b. 

86 MS K117, fol. 52b has what could be the word “story” (qissa) here, which seems prefer¬ 
able to the word “seeking” (qasd) from the Basyuni edition since ahl al-qissa is a phrase 
al-Qushayri uses elsewhere to refer to the Sufis (see, for example, his commentary on 
2:69-70, 2:80, 2:178, and 2:189). 
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[4:84] So fight in the way of God; you are charged only with yourself. And 
urge on the believers; maybe God will restrain the might of the disbelievers; 
God is mightier and more severe in castigation. 

“Rise up [Muhammad] with Us in surrendering everything from you to Our 
command. Just as there is no one to compare to you in your rank because 
of your elevated status over all, We likewise do not charge anyone but you 
with the like of what you have been charged and We do not burden anyone 
but you with what you have been burdened. This is because of your singular 
worth 87 among those otherwise like you in outward form.” 
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[4:85] Whoever intercedes with a good intercession shall receive a share of it; 
and whoever intercedes with an evil intercession shall receive the like from 
it. God conserves all things. 

“The intercessor liberates the state of the one for whom he intercedes. The 
intercessor becomes worthy of a weighty rank from God by virtue of 

his intercession, while the one who hastens to do corruption 88 with regard 
to Our command bears the responsibility and carries the weight of the sin.” 



[4:86] And when you are greeted with a greeting, greet with better than it, or 
return it. Surely God keeps count of all things. 

[This is] an instruction for them in amicable relations and the good man¬ 
ners of companionship. When someone presses some kindness on you, it 
becomes a loan you owe him. Whether you do more than his act or not, at 
least do not do less than what he has done. 


87 The translation follows the word qadr from MS K117, fol. 52b rather than qudra from 
the Basyuni edition. 

88 The language al-Qushayri uses echoes Qur’an 2:205, 5 : 33 > and 5:64 referring to those 
who hasten about the earth to do corruption. 





Subtle Allusions [4:87] - [4:88] | 425 


i Alupl 5* Sfl &\ 

(aT) l£>Ju>- 4jdl <3_W?i 


[4:87] God—there is no god except Him, He will surely gather you on the 
Day of Resurrection whereof there is no doubt. And who is truer in state¬ 
ment than God? 

This address contains both a negation and an affirmation. The negation 
concerns what is other than God—what is negated is impossible for them. 
The affirmation belongs to Him through [His] divinity. It is not possible to 
deny what He has affirmed for Himself. 
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[4:88] What is wrong with you that you have become two parties, regarding 
the hypocrites, when God has overthrown them for what they earned? What, 
do you desire to guide him whom God has sent astray? And he whom God 
sends astray, you will never find for him a way. 

“Hold to 89 the covenant regarding them for they are My enemies ( a c da J i ). 
Neither in this world or the next will they receive My good pleasure ( rida’i). 
Your concern for them will not save them from what has been determined 
by My decree ( qismati ). The decrees do not revolve around [human] 
anxieties.” 90 



89 The blank in the Basyuni edition has been filled in with the word afridu from MS K117, 
fol. 52b. 

90 The blank in the Basyuni edition has been filled in with himam from MS K117, fol. 52b. 
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[4:89] They long that you should disbelieve as they disbelieve, so then you 
would be equal; therefore do not take friends from among them until they 
emigrate in the way of God; then, if they turn away, take them and slay 
them wherever you find them; and do not take any of them as a patron, or 
as a helper. 

[4:90] Except those who attach themselves to a people between whom and you 
there is a covenant, or come to you with their breasts constricted about the 
prospect of fighting you, or fighting their people. Had God willed, He would 
have given them sway over you, so that assuredly they would have fought you. 
And so if they stay away from you and do not fight you, and offer you peace, 
then God does not allow you any way against them. 

[This] alludes to those in confused and sickly states—they wish that the 
sincere would be like them. 91 How absurd that their desire should come 
true! Until your antagonists stop trying to thwart you, separate yourselves 
from them, oppose them, and do not change your state to suit them. Do 
not associate with them, and do not take any of them as a patron or as a 
helper. Someone who is in harmony with your goal is better for you than 
forced association with someone who opposes you. 

Except those who attach themselves to a people. . . This verse is an 
allusion to [the fact] that He gives leave with these exceptions to associate 
outwardly in a kindly manner with those who are in a weak and oppressed 
condition. 

And so if they stay away from you. . . this alludes to [the case] when 
someone who is not one of the people of the story 92 associates with you. If 
they are intent on remaining in their familiar areas of worldly concerns, do 
not call them to your path but leave them be in peace. If [God] gives you 
the opportunity to look to them with mercy, follow your good intentions 
with them. But if not, leave them be in peace. 



91 The translation follows mithlahum from MS K117, fol. 52b rather than minhum from 
the Basyuni edition. 

92 That is, the Sufis. 
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[4:91] You will find others desiring to have security from you and security 
from their own people; yet whenever they are returned to sedition, they are 
overwhelmed by it. So, if they do not stay away from you, and offer you peace, 
and restrain their hands, then take them and slay them wherever you come 
upon them; against them We have given you clear warrant. 

The effort of anyone who desires to combine two opposing things is ruined 
and his resolve does not grow. Just as an individual cannot be both a hypo¬ 
crite and one who wholeheartedly submits ( muslim ), no individual can be 
desirous of the Real and remain with the precepts of the people of habit. 
Spiritual desire ( irada ) and habit (cida) are opposites. It is necessary to 
abandon contradictory stances and to distance yourself from that which 
has no relation to you. 
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[4:92] It is not for a believer to slay a believer, except by mistake. He who 
slays a believer by mistake, then let him set free a believing slave, and blood- 
money is to be submitted to his family, unless they remit it as a charity. If he 
belongs to a people at war with you and is a believer, then the setting free of 
a believing slave. If he belongs to a people between whom and you there is a 
covenant, then the blood-money must be paid to his family, and the setting 
free of a believing slave. But if he has not the wherewithal, then the fasting of 
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two successive months, a relenting from God. And God is ever Knowing, Wise. 
[God] mitigated the matter of someone who mistakenly [slays a believer] 
by giving the burden of restitution to the larger group responsible for the 
blood-money ( c aqila). 9S The elite are responsible for the blood-money for 
the weak and oppressed ( mustacfafun ) in the community. The people of 
deeper knowledge (ahl al-mdrifa) are responsible for the blood-money for 
the aspirants ( muridun ). The shaykhs are responsible for the blood-money 
for the poor (fuqarcf). Their way is to bear the burdens that afflict the weak 
and oppressed. 
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[4:93] And whoever slays a believer deliberately, his requital is hell, abiding 
therein, and God’s wrath is with him and has cursed him, and has prepared 
for him a mighty chastisement. 

Just as the slaying of another [human being] has been prohibited to you, 
so is slaying yourself: whoever follows his whims sets out to shed his own 
blood. Whoever does not give good counsel and admonition to an aspirant, 
and does not assist him in his resolve, is endeavoring to shed [the aspirant’s] 
blood. Such a person is held captive to his own state—it is fitting 94 that the 
consequence to him should be an unpleasant one for he should not enjoy 
[the states] from which he has held aspirants back. [God] said, “O 
David, when you see someone seeking me, become a servant to him.” 
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93 For an explanation of the concept of collective responsibility in paying blood-money 
for a killing, see the article ‘“Aqila” by Rudolph Peters in the Encyclopaedia of Islam, 
third edition. 

94 The translation follows the word haqiq found in MS K117, fol. 53a rather than khaliq in 
the Basyuni edition. 




Subtle Allusions [4:94] - [4:96] | 429 


, * s * s 

4lll (3J. 


[4:94] O you who believe, when you are going forth in the way of God, be 
discriminating and do not say to him who offers you peace : You are not a 
believer, desiring the transient goods of the life of this world. With God are 
plenteous spoils. So you were formerly, but God has been gracious to you. So 
be discriminating. Surely God is ever Aware of what you do. 

Associate with people according to what they show outwardly in their states. 
Do not falsely pretend to have insight into what is inside them, for God is 
the one who is entrusted with secrets. This [pretension] is a corrupt inclina¬ 
tion that arises in you from the controlling elements of the lower self. But 
as for he whose vision [comes] through God, nothing is veiled from him, 
so let him protect the secret of God in what was disclosed to him and let 
him not reveal to his companion what God has shown him 95 regarding it. 
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[4:95] The believers who sit at home, other than those who have an injury, are 
not the equals of those who struggle in the way of God with their possessions 
and their lives. God has preferred those who struggle with their possessions 
and their lives over the ones who sit at home by a degree; yet to each God has 
promised the goodly reward, and God has preferred those who struggle over 
the ones who sit at home with a great reward, 

[4:96] degrees from Him, and forgiveness and mercy. Surely God is ever 
Forgiving, Merciful. 

The Real £ 3^3 has gathered together all of His friends in His favors but He 
distinguishes between them in degrees. Whether one is rich or a servant, 


95 The translation follows arahu from MS K117, fol. 53a rather than arada from the Basyunt 
edition. 
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there is one richer than him. With one who is great, there is one greater 
than him. The stars glisten, but the moon is above them, and when the sun 
appears it outshines all by its light. 
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[4:97] And those whom the angels take [in death], while they are wronging 
their souls, the angels will say, “What was your predicament?” They will say, 
“We were oppressed in the land.” The angels will say, “But was not God’s earth 
spacious that you might have emigrated therein?” As for such, their abode 
shall be hell—an evil journey’s end! 

This alludes to one whose time comes while he is still trapped in his lower 
self and enslaved to his desires—there is no excuse for him since he did 
not emigrate to the protection of His nearness so that he could be saved 
from the contemptible nature 96 of his lower self. There is no veil between 
you and this talk except your whims. 
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[4:98] Except the oppressed among the men, women, and children who are 
unable to devise a plan and are not guided to a way. 

[4:99] As for such, perhaps God will pardon them, for God is ever Pardoning, 
Forgiving. 

This alludes to those who are overwhelmed and annihilated by meanings 
( ma Q ani ), and then continue on as those who act on His behalf. 97 They do 


96 The translation follows the word hawan from MS K117, fol. 53a rather than “whims” 
(hawa) from the Basyuni edition. 

97 That is, after the annihilation (Jana 3 ) of their lower selves, they continue on in the state 
of subsistence ( baqd J ) in God and for God. For more on what al-Qushayri means by 
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not have power or strength [of their own], and what appears to them are 
[the decrees] He iiUUi causes to flow over them. After the return of their 
selves through the reality of the Real {haqq al-haqq), they are effaced from 
themselves and are not guided to anything other than Him as a way and 
do not take so much as a breath for anything other than Him. 

In accordance with the outward aspect of the verse, it is said that per¬ 
haps the Real will grant His pardon to those whose excuses held them 
back from choosing [to emigrate]. 
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[4:100] Whoever emigrates in the way of God will find in the earth many 
refuges and abundance; whoever goes forth from his house as an emigrant 
to God and His Messenger, and then death overtakes him, his wage is then 
incumbent upon God; surely God is ever Forgiving, Merciful. 

Whoever emigrates in [the way of] God from what is other than God, 
and sets aright his direction to God, finds ample space in the courtyard 
of generosity, a resting place in the shelter of welcome, and a spacious 
life under the wing of nearness. The emigrant, in the truest sense, is who¬ 
ever emigrates from his lower self and personal whim. This can only be 
accomplished through the abandonment of everything he desires. Whoever 
directs himself to [God] but does not reach Him before his time comes—he 
cannot but end up on the plains of communion with Him. There will be no 
resting place for his spirit other than the homelands of nearness to Him. 




[4:101] And when you are going forth in the land you would not be at fault 
if you shorten the prayer if you fear that you may be afflicted by those who 


these terms see the section on “Annihilation and subsistence” (Fana 3 wa-l-baqa 3 ), Risala , 
1:211-213. 
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do not believe; the disbelievers are a manifest foe to you. 

The shortening of prayers is the recommended practice ( sunna ) in travel. 
Although first legislated in a time of fear, it remained even without the 
fear, [as] a kindness to [God’s] servants. When the obligatory prayers were 
permitted to be shortened because of travel, they were given leave to sub¬ 
stitute supererogatory devotion on their camel mounts. [This could be 
done] without seeking the qibla, in whichever way [the mount] turned, 
and likewise with a person on foot. This was so that it would be known 
that permission to engage in talk with God is ongoing, at any time. If you 
wish to take part in it, you may do so whenever you wish. If you wish the 
allowance to refrain, you may do as you wish. This is the most extraordi¬ 
nary kindness. It is a protection of the practice (sunna) of the fulfillment 
[of God’s commands] (wafa 1 ) and the consummation of the true meaning 
of friendship (walaf. 




[4:102] When you are among them, and you stand to lead them in prayer, 
let a party of them stand with you, and let them take their weapons. Then 
when they have performed their prostrations, let them be behind you, and 
let another party who have not prayed come and pray with you, taking their 
precautions and their weapons. The disbelievers wish that you should be 
heedless of your weapons and your baggage that they may descend upon 
you all at once. You are not at fault, if rain bothers you, or if you are sick, to 
lay aside your weapons. But take your precautions; God has prepared for the 
disbelievers a humiliating chastisement. 

This verse indicates that [the obligation of] prayer is not lifted from the 
servant so long as there is a breath remaining in him to choose. Not in fear 




Subtle Allusions [ 4 : 103 ] - [ 4 : 104 ] <^ 5 ^ | 433 


or in security, not when you are in a state of separation where the precepts 
of the law predominate, or when overwhelmed by the authority of reality 
(sultan al-haqiqa) when you are at the source of gathering together ( c ayn 
al-jarrf). 
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[4:103] When you have performed the prayer, remember God, standing and 
sitting and on your sides. Then, when you are reassured, observe the prayer, 
surely the prayer is for believers a prescription at specific times. 

The external duties are at specific times, while the presence of the heart 
in remembrance is continuous without stopping. In terms of the outward 
markers [of religion], it is one time and not another. But in terms of hearts, 
beware of being absent from reality for even a moment, no matter what 
state you are in. Remembrance is for however you are, just as you are. Prayer 
is for when you are reassured. 
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[4:104] Be not faint in seeking the enemy; if you are suffering, they are also 
suffering as you are suffering; and you hope from God that for which they 
cannot hope. God is ever Knower, Wise. 

Stand up for God and let your trust be in God in your struggle (jihad). 

If you are suffering, they are also suffering: The enemy shares with you 
the experience of suffering but they are different from you in the witness¬ 
ing of the heart, for you witness what they do not witness and you find in 
your hearts what they do not find. So it is unseemly for you to lag behind 
them in effort and struggle. 
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[4:105] Surely We have revealed to you the Book with the truth so that you 
may judge between people by that which God has shown you. And do not be 
a disputant for traitors. 

[4:106] And pray for forgiveness from God; surely God is ever Forgiving, 
Merciful. 

“We did not command you to judge between them blindly, but rather by 
that which God has shown you, that is, by that which He unveiled to you 
from the lights of insight until you understood it by Our teaching you and 
Our directing you. This is also the case with those from your community 
who judge with the truth.” 

And do not be a disputant for traitors-, that is, do not defend the masters 
of worldly concerns (arbab al-huzuz), but rather be with the children of 
[God’s] rights ( abnt¥ al-huquq ). 98 Whoever turns to their whim is a trai¬ 
tor to the fear of God ( taqwa )" entrusted to his soul. Whoever trusts the 
inclinations of lower desires is a traitor to the shame {hayo ’) 100 required 
of him before the eyes of the Protector. 

“And pray for forgiveness from God for your community, for surely We 
suffice for you in Our saying, ‘that God may forgive you what is past of 
your sin” [48:2]. 
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[4:107] And do not dispute on behalf of those who betray themselves; surely 


98 The occasion of revelation for Qur’an 4:105-113 is said to be a man named TuTna b. 
Ubayriq, who stole a coat of mail and hid it with an innocent and unsuspecting Jewish 
man. When the theft was discovered, TuTna claimed that the Jew had stolen it. His clan 
then asked the Prophet to support TuTna, but he defended the rights of the innocent 
Jewish man (see Tafsir al-Jaldlayn, trans. Hamza). 

99 For more on al-Qushayri’s understanding of taqwa, see his commentary on Qur’an 4:1 
and “The Section on fear of God” (Bab al-taqwa), Risdla, 1:277-283. 

100 For more on al-Qushayri’s understanding of haya\ see the “Section on shame” (Bab 
al-haya’), Risdla, 2:454-459. 
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God loves not one who is treacherous and sinful. 

[4:108] They hide themselves from people, but they do not hide themselves 
from God; for He is with them while they plot at night with discourse displeas¬ 
ing to Him. God is ever Encompassing of what they do. 

Those who prefer their worldly concerns ( huziiz ) over His rights ( huquq ) 
and are content to remain in the familiar territories of their whim without 
moving to the waystations of the [ultimate] contentment {rida ’) 101 —God 
does not love those who are treacherous. He will humble them and most 
assuredly will not honor them. 

They hide themselves from people: Their hearts are dominated by what 
created beings can see [or not see]. Those who have been branded with 
the mark of separation have no awareness that the Real views their hearts 
from on high. 



[4:109] Ah! There you are—you have contested on their behalf in the life of 
this world; but who will contest against God on their behalf on the Day of 
Resurrection, or who will be a guardian for them. 

That is, “We defend them out of respect for you (Muhammad) because you 
are among them, but what will their state be on the Day of Resurrection 
when your blessing, O believers, will be withdrawn from them?” 102 



[4:110] Whoever does evil, or wrongs himself, and then prays for God’s forgive¬ 
ness, he shall find God Forgiving, Merciful. 

“Then” is a particle indicating extended time. That is to say they pass their 


101 For more on al-Qushayri’s understanding of rida\ see the “Section on contentment” 
(Bab al-rida 5 ), Risala, 2:421-427. 

102 In other words, individuals who act as Tu'ma and his clan did will no longer be counted 
among the believers if they do not repent. 
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lives engaged in useless activities and oppositional behaviors and then at 
the end of their lives pray for God’s forgiveness. 

He shall find God: Finding ( wujud ) is the ultimate event. The disobedient 
seek only forgiveness, but God Sdidi brings one to the utmost by His grace, if 
He wills. 103 His way ( sunna ) is to bring about more than what one hopes for. 



[4:111] And whoever commits a sin commits it against himself only; and God 
is ever Knower, Wise. 

The Real has no need for the obedience of those who are obedient, or the 
error of the disobedient. So the one who obeys acquires his good for¬ 
tune ( fa-hazzuhu hassala) and the one who disobeys has abandoned it 
( fa-hazzuhu akhalla ). 104 



[4:112] And whoever commits a mistake or a sin, and then casts it upon the 
innocent, he has thereby burdened himself with calumny and a manifest sin. 
Whoever attributes his own disgraceful acts to an innocent person—God 
turns the tables on him by clothing the innocent one with the robe of the 
good deeds of his accuser and by pulling the garment of pardon over his 


103 In his footnote to this passage, Basyuni refers to al-Qushayri’s comments in his Risiila on 
finding (wujud) God. The Arabic root w-j-d encompasses meanings related to finding, 
existing, and experiencing intense emotions. In a section discussing three Sufi terms 
derived from this root, “Feigned ecstasy, ecstasy, and ecstatic finding” (al-Tawajud wa- 1 - 
wajd wa- 1 -wujud), al-Qushayrl writes: “Feigning ecstasy is the beginning (al-tawajudu 
bidaya) and ecstastic finding is the end (wa-l-wujudu nihdya). Ecstasy ( wajd ) is an 
intermediary between the two. I heard the master Abu "All 1 -Daqqaq say, ‘Feigning 
ecstasy takes hold of the servant. Ecstasy claims him completely. Ecstatic finding con¬ 
sumes him utterly. It is like someone who witnesses the ocean, then sails upon it, and 
then drowns in it.”’ ( Risala , 1:201-206). 

104 The translation follows akhalla from MS K117 fol. 53b rather than akhadha in the Basyuni 
edition. 
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bad deeds. And He reverses the situation for the aggressor by exposing his 
behaviors to his peers. 




[4:113] Were it not for God’s bounty to you and His mercy, a party of them 
would have intended to lead you astray; but they lead only themselves astray; 
they will not hurt you at all. God has revealed to you the Book and wisdom, 
and He has taught you what you did not know; and God’s bounty to you is 
ever great. 

Bounty ( fadl ) is beneficence ( ihsdn ) beyond what is due. 105 “Bounty” alludes 
to [God’s] protection ( Hsma ) of [Muhammad], for the Real protected 
him with a distinctive protection singled out for him. Just as [God] pro¬ 
tected [Muhammad] from abandoning His right ( haqq ), He protected him 
in averting the deception of His creatures ( khalq ) from him, saying, “ Were 
it not for God’s bounty to you and His mercy a party of them would have 
intended to lead you astray. There is no way that anyone can lead you astray 
for you are in the grip of the (divine) power and they lead only themselves 
astray and they will not hurt you at all, for what is guarded ( mahfuz ) by 
Us is secure ( mahriis ) from everything else. Verily God conferred 
distinction upon you with the revelation of the Book and made you a 
special intimate in the ways He preferred and approved of you.” 

And He has taught you what you did not know. There is nothing like 
the knowledge He granted to [Muhammad] alone. 106 It is possible that 
what He means by this is [Muhammad’s] fU knowledge of God and His 
majesty, and his knowledge of his own servanthood and the worth of his 
state in strength and beauty. 

It is said that “He has taught you what you did not know of the propri¬ 
eties of service {adab al-khidma) even as a deep knowledge of reality was 
unambiguous to you.” 


105 In other words, bounty (fadl) is not recompense but a gift. The Arabic here is ghayru 
mustahaqq. 

106 The translation follows the pronouns and wording in MS K117, fol. 54a. 
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It is said that “He made you free of the instruction of any others so 
that none would have a light except what is borrowed from your light. 
Those who do not walk under your banner will not reach the entirety of 
Our beneficence, nor will they receive the good fortune of nearness and 
communion with Us.” 

“And God’s bounty to you is ever great in all eternity without end ( abad ).” 
You were recognized by Us in the most exalted degree and honorable rank 107 
in all eternity without beginning ( azal ). It is said that “He has taught you 
what you did not know concerning the sublimity of your rank over all 
others.” 

It is said that “He taught you what you did not know, that one can only 
value Our measure to the degree 108 that one conforms to Our command.” 



[4:114] There is no good in much of their secret conversations, except for 
he who enjoins to voluntary almsgiving, or kindness, or setting things right 
between people. And whoever does that, desiring God’s good pleasure, We 
shall surely give him a great wage. 

The best of deeds is the one whose blessing extends beyond the doer to 
others—the excellence of almsgiving ( sadaqa ) is because its benefit extends 
to the one who receives your gift. Chivalry ( futuwwa ) is to exert yourself 
for others. 109 In the tradition [the Prophet said], “The worst of mankind 
are those who eat by themselves.” 110 The term “almsgiving” ( sadaqa ) can 
be applied to every kind of good action ( ihsan ). Regarding the shortening 
of prayers in travel, [the Prophet] f§| said, “This is an almsgiving which 
God has given you, so accept His almsgiving.” 111 

Almsgiving is of several types: your almsgiving to your self ( nafs ) and 


107 The translation follows the word “rank” ( rutba ) from MS K117, fol. 54a rather than 
“lordship” ( rububiyya ) from the Basyuni edition. 

108 Al-Qushayri plays with three words from the same root ( q-d-r): la yuqaddiru qadrana 
ild bi-miqdari muwdfaqatihi li-amrind. 

ro9 See the “Section on chivalry” (Bab al-futuwwa) in al-Qushayri’s Risdla, 2:472-479. 
rro Neither Basyuni nor "Abd al-Rahman give the source for this hadith. 
rrr According to Basyuni this hadith can be found in Muslim. 
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your almsgiving to others. Your almsgiving to your self is to prompt it to 
perform the rights of God most high, to restrain it from opposing His com¬ 
mand, to hold back its hand from harming created things, and to defend 
its thoughts and beliefs from evil. Your almsgiving to others is the almsgiv¬ 
ing through wealth, the heart, and the body. The almsgiving of wealth is 
the expenditure of riches ( nfma ), the almsgiving of the body is through 
performing service ( khidma ), and the almsgiving of the heart is through 
good intention and strong aspiration ( himma ). 

Almsgiving to the poor is an external act about which there are no 
doubts. Almsgiving to the rich would be that you are generous in your 
concern for them, not expecting anything from them and not harboring 
covetous feelings regarding them. 

As for kindness (ma c ruf), every good thing in the law is a kindness in 
which there is help for Muslims, the granting of felicity for them in near¬ 
ness to God and intimacy with Him, and their elevation in encouraging 
one another to willing obedience. Whoever gives the alms of obeying his 
Lord with his lower self, and gives alms of contentment with His decree 
with his heart, seeks no revenge for himself and encourages people to that 
which will save them and guide [them] to their Lord. By the sincerity of 
such a person’s state, he sets things right between people. His action is a 
more eloquent admonition than his words. He is the sincere and truthful 
one ( siddiq) 112 of his time. One who does not refine his own manners and 
behaviors will have no effect on the refinement of the manners and behav¬ 
iors of other people. Likewise, one who does not polish his own state will 
have no effect on the polishing of others. 

And whoever does that, desiring God’s good pleasure, not asking for 
wealth by it, or looking to achieve some state by it, will soon attain the 
rank of leadership ( imama ) in the path of God. This is the wage promised 
in this verse. 
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[4:115] But whoever makes a breach with the Messenger after guidance has 
become clear to him, and follows other than the way of the believers, We shall 
turn him over to what he has turned to, and We shall expose him in hell—an 


112 The word siddiq comes from the same root ( s-d-q ) as “almsgiving” ( sadaqa ). 
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evil journey’s end. 

Thoughts ( khawatir ) that come from the Real 113 are His emissaries to the 
servant. Whoever opposes the subtle directives ( isharat ) that are demanded 
by the inner path brings upon himself the punishments of hearts. Included 
among these is the blinding of his eyes to the perception of what is right 
( rushd ). Just as someone who resists consensus ( ijmct) in the [outer] religion 
leaves the fold, so someone who resists what he recognizes as the truth after 
the path has become clear to him falls away. 



[4:116] God does not forgive that anything should be associated with Him; He 
forgives all except that, to whomever He will. Whoever associates anything 
with God, verily he has strayed far away. 

[4:117] What they pray to instead of Him are but females, and they only pray 
to a rebellious satan. 

[4:118] God has cursed him. And he said, “Assuredly I will take to myself an 
appointed portion of Your servants. 

[4:119] And I will surely lead them astray, and surely I will fill them with 
desires; and surely I will command them and they will cut up the cattle’s 
ears. And surely I will command them and they will change God’s creation.” 
And whoever takes Satan for a patron, instead of God, has surely suffered a 
manifest loss. 

God does not forgive that anything should be associated with Him: The 
acknowledgment of anything other than Him, imagining even an atom 


113 For more on “thoughts that come from the Real” (khawatir al-haqq) as distin¬ 
guished from thoughts that come from other sources, see the section on “Thoughts” 
(al-Khawatir) in al-Qushayri’s Risdla, 1:242-243. 




Subtle Allusions [4:119] - [4:119] | 441 


to be a cause of origination, is the very essence of associating others with 
God (shirk). There is no possibility of pardon for it, while there is a pos¬ 
sibility for pardon for other things. Those who seek access to [God] 
by means of what they imagine are associating others with Him without 
realizing it. No, He is God, the One. 

What they pray to instead of Him are but females: They set up inanimate 
things with names 114 and plunged forward in their delusion. They relied on 
the errors of conjecture and therefore strayed far from the truth. 

And they only pray to a rebellious satan. God has cursed him: that is, 
what they pray to is none other than Iblls whom the Real has distanced 
from His mercy and sent away by His distancing. But Iblls himself is one 
who is turned about in the grip [of God] according to what the Creator 
desires. If there was even an atom of [self-sufficiency] that one could affirm 
in him, [that would mean that] there is an associate to divinity in him. 
Instead it is only the Real ’&\£AL who brings about in created beings their 
states and circumstances (ahwalan) and who creates that which follows 
[satanic] whisperings in being led astray (dalalan). For He is the 
Guide and the One who leads astray, and the One who has free disposal 
over all. [God] most high 115 creates the power of expectations (amalan) 
in [human] hearts after [satanic] whisperings and He makes their ugly 
actions ( almalan ) seem beautiful in their eyes. But then He does not allow 
their desires any realization ( tahqiqan ), nor does He follow up what they 
had hoped for with any confirmation (tasdiqan). [God] most high is the 
One who brings these effects into existence altogether (jumlatan), but He 
attributes them to Satan at one time ( marratan) and to the disbeliever at 
another time (marratan). This is the [true] meaning of His saying, [And 
Satan said],.. And I will surely lead them astray, and surely I will fill them 
with desires. . , 116 and the [true] meaning of His saying, He promises them, 
and fills them with desires [4:120]. 







114 That is, What they pray to instead of Him are hut “idols with feminine names, such 
as al-Lat, al-TJzza, and Manat” worshiped by the Meccans (Tafsir al-Jaldlayn, trans. 
Hamza). 

115 The blank in the Basyuni edition has been completed with ta'dla from MS K117, fol. 54b. 

116 In other words, although the act of leading [people] astray is attributed to Satan, it is 
in fact only the Real who leads human beings astray and fills them with desires. 



442 | <-=^ LataHf al-isharat [4:120] - [4:123] 


l ^2 l g t C- 0 1 g~>- 


[4:120] He promises them, and fills them with desires; but what Satan prom¬ 
ises them is only delusion. 

[4:121] For such—their abode shall be hell, and they shall find no refuge from it. 
For those whose allotment is being led astray in the present ( hal), He has 
decreed punishment in the end {ma'dl). He makes appear what appears by 
His deliberative power—how could even a sliver of being astray or being 
guided belong to anyone? To fully grasp the truth of [God’s] oneness 
( tawhid ) is a rare and precious thing—those who have mastered this are few. 
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[4:122] But those who believe and perform righteous deeds, We shall admit 
them to gardens underneath which rivers flow, abiding therein for ever; Gods 
promise in truth; and who is truer in utterance than God? 

“Those whom We have made fortunate by [Our] decree and speech 
( as c adnahum hukman wa-qawlan) were helped at the time We brought 
them into existence by [Our] generosity and power (awjadnahum kara- 
man wa-tawlan). Then surely We brought about what had been promised 
in reward (nuhaqqiqu la-hum al-maw'uda min al-thawab) through what 
We gave them in a place of good return ( bi-ma nukrimuhum bihi min 
husni al-ma’ab ).” 
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[4:123] It is not your desires nor the desires of the people of the scripture. 
Whoever does evil shall be requited for it; and he will not find besides God 
any friend or helper. 
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[4:124] And whoever does righteous deeds, whether male or female, and is a 
believer—such shall be admitted into paradise, and not be wronged the dint 
in a date-stone. 

Whoever plants colocynth 117 will not harvest roses and jasmine. 118 Whoever 
drinks deadly poison will not find the taste of honey. Likewise, whoever 
squanders the duty of service will not become firmly established on 
the carpet of nearness. Whoever is branded with misfortune ( wa-man 
wusima bi-l-shiqwati) will not be provided with the best of the best (lam 
yurzaq al-safwati). Whomever the divine decree rejects ( wa-man nafathu 
al-qadiyyati), there is no helper for him in creation (fa-la nasira lahu min 
al-bariyyati). 

And whoever does righteous deeds. . . “Whoever labors in Our service 
(, khidma ) will not be kept from attaining Our blessing (nfma). Indeed, 
whomever We have made rich in seeking Us, We honor him in finding Us. 
Whomever We have made to drink from the cup of longing for Us, We 
bring him to the intimacy of meeting Us.” 
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[4:125] And who is fairer in religion than he who submits his purpose to God 
and is virtuous, and who follows the creed of Abraham as a hanif? And God 
took Abraham as a close friend. 

[4:126] To God belongs all that is in the heavens and in the earth; and God 
is ever the Encompasser of all things. 

There is no one fairer in religion than he who submits his purpose to God. 
It means one who has made seeking God his sole objective and has purified 
his compact with God from what is other than God. For that reason he 
submits himself in all of his states to God through God and does not hold 
back anything from God from his wealth, his body, his spirit, his strength, 
his family, and his children. This was the state of Abraham -gt. 

And is virtuous (muhsin): Being virtuous (ihsan), as attested to in the 


117 A bitter plant. 

118 The Arabic word is ‘abhar, which Basyuni identifies as meaning “jasmine” or “narcissus” 
from the dictionary Lisan al-arab. 
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sacred law, is to worship God as if you see Him. It is necessary that a rem¬ 
nant from the reality of separation (ayn al-farq) remain for the servant so 
that the performance of [God’s] rights will be sound, for if he were to 
be completely taken over by the [ultimate] reality, his submission and virtue 
would not be sound. This is following Abraham the hanif . 119 Nothing 
remained of him which could be described as permanent. 

And God took Abraham as a close friend (khalll): He separated the event 
from any effort, labor, seeking, and striving when He said this, so that it 
would be known that friendship ( khulla ) is an act of being clothed by the 
Real, not an attribute which the servant acquires. 

It is said that the friend ( al-khalil ) is entirely in need of the Real at every 
breath. In every one of his breaths and states, there is nothing for him that 
is not through God and for God. [The word khalil] is derived from khalla , 120 
which means poverty ( khasasa ) and need ( haja). 

It is [also] said to come from [the word] khulla, which means love 
(:mahabba ). Friendship ( khulla ) is love ( mahabba ) that reaches every part 
of someone. It permeates ( takhallala) 121 one’s innermost self until there 
is no entry to it for anyone else. 

When God had purified and emptied [Abraham] a§fof [any other], 
He raised him up in upholding His right after [Abraham’s] erasure from 
everything that is not God Then He said, “And announce among 
the people the [season for] pilgrimage” [22:27]: The pilgrim does not say 
labayyka 122 except to God and this is an allusion to the gathering of the 
gathering ( jam c al-jamf. 12i 
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119 On the word hanif, see al-Qushayrl’s commentary on Qur’an 3:67. 

120 BasyunI has voweled this as khulla, but Lane gives khalla as the correct voweling for 
the word meaning poverty (Lane, Arabic-English Lexicon, 1:780). 

121 The fifth form verb from the same root ( kh-l-l ). 

122 Part of the rite of pilgrimage to Mecca is repeating a prayer that begins with “Here I 
am O God, at your service” (labayyka). 

123 For more on this term, see the section on the “Gathering of the gathering” (Jam‘ al-jam‘) 
in al-Qushayri’s Risala, 1:209-210. 
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[4:127] They will ask you for a pronouncement concerning women. Say. “God 
pronounces to you concerning them, and what is recited to you in the Book 
concerning the orphan women to whom you do not give what is prescribed for 
them for you desire to marry them, and the oppressed children and that you 
deal justly with orphans. Whatever good you do, God is ever Knower of it.” 
He prohibited [men] from coveting that which would lead them to do harm 
or wrong to oppressed women and orphans. He explained that God is their 
avenger and that whoever is heedful of God regarding them will not lose 
anything on account of God but rather will find a beautiful recompense 
(jamil al-jaza 3 ). But whoever abuses them will suffer because of that a pain¬ 
ful tribulation (alim al-balcf). 
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[4:128] And if a woman fears from her husband ill-treatment or rejection 
(firad), they are not at fault if they are reconciled through some agreement; 
reconciliation is better. But greed has been made present in the souls. If you 
are virtuous and fear, surely God is ever aware of what you do. 

When the companionship of created beings becomes disconnected from the 
discourse of the Real, 124 [there is] a risk of alienation and blame ( al-wahsha 
wa-l-maldma), and [it] becoming mixed with aversion and disgust ( al- 
nafra wa-l-sa'dma). Whoever rejects ( c arada) 12S God in his heart—created 
beings [will] reject consideration for his right. They all come out against 
him, find his affair pathetic ( bi-istisghari amrihi), and regard his worth as 
contemptible ( wa-ishtihqari qadrihi). But whoever returns to God in his 
heart, his affair will be restored to balance as a whole and in its particulars. 
His chest will expand with the capacity to bear the bad traits he finds in 


124 The divine discourse is described in 39:23: God has revealed the best of discourses, a 
Book, consimilar in coupled phrases—whereat quiver the skins of those who fear their 
Lord; then their skins and their hearts soften to the remembrance of God. 

125 The verb “reject” or “turn away” ( "arada ) corresponds to the verbal noun trad found 
in the verse. 
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others, and he will draw the cloak of pardon over the defects of all of them, 
and prefer reconciliation ( sulh ) by abandoning his own portion in favor of 
theirs. God most high said, “Reconciliation is better 

To ignore your aversion to those who quarrel with you is more appro¬ 
priate and more advantageous for you than being arrogant with your foe 
and wanting revenge and the acknowledgment of your privileges. Most 
people 126 are in the fetters of this tribulation. 

But greed has been made present in the souls-. The greed of the lower self 
is the concern of the servant for his worldly portion. Whoever is veiled from 
witnessing the Real is inevitably brought back to witnessing the lower self. 

If you are virtuous: [This] means that would be better for you. Being 
virtuous ( ihsan ) is that you worship God as if you see him. 

And fear: [This] means [fear] to look at your own status and worth. 
Rather look to your Lord and in seeing Him be annihilated from any vision 
of your own worth. 

Surely God is ever aware of what you do: [This] means that once you 
have been annihilated from yourselves and your acts, God suffices as Knower 
[4:70] after your annihilation and He suffices as the Giver of existence fol¬ 
lowing your effacement. 

0> ^ s ^ 0 > to ^ 




[4:129] You will never be able to be just to your wives, even if you are eager; 
yet do not turn altogether away, so that you leave her like one suspended. If 
you set things right, and fear, surely God is ever Forgiving, Merciful. 

[This] means when your concern is for yourself 127 in your affairs, the state 
of your union together is overturned, and what was sound becomes ruined. 
But when you have made God your concern in your affairs, the balance of 
your life together will be restored and at that time will be cleared of turmoil. 


126 The translation follows “people” (nas) from MS K117, fol. 55a rather than the word 
“hypocrites” ( munafiqun ) found in the Basyuni edition. 

127 There is a blank in Basyuni’s text, which could not be clarified through MS K117, fol. 55a. 
The translation follows Basyuni’s suggestion to add “when your concern is for yourself” 
to parallel the phrase, “when you have made God your concern.” 
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It is said that if God has decreed deficiency in intellect as someone’s 
state, 128 it will not be possible for you to set that deficiency right by your 
competence. 

Yet do not turn altogether away : [This] means do not deviate from the 
clear path of the command. Stop where you have been told to stop and do 
what you have been commanded to do. 

So that you leave her like one suspended: [This] means that when you 
prevent them from being with someone other than you, even as you cut 
them off from any share of you, you harm [them] in two ways, for there 
is nothing to be had from you and there [is] no way for them to be with 
someone else. This harm is very grave. 

The allusion in this [verse] is that when the path to your share in worldly 
things is blocked, He kddd enables you to witness His reality to you and find 
His kindness. Surely whoever’s annihilation is in God ( fa-inna man kanaft 
Allah talafuhu), the Real is his substitute ( fa-l-haqq subhanahu khalafuhu). If 
you set things right between you and other created beings ( wa-in tuslihu ma 
baynakum wa-bayna al-khalq), and put your trust in what is between you 
and the Real (wa-tathiqu fima baynakum wa-bayna al-haqq), surely God 
is ever forgiving of your failings ( fa-inna Allaha ghafurun li-'uyubikum), 
merciful in pardoning your sins (rahimun bi-l-afwi 'an dhunubikum). 
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[4:130] But if they separate, God will compensate each of them out of His 
plenty. God is ever Embracing, Wise. 

The essential companionship is the companionship of the heart in per¬ 
petual need of God, since there is no separating oneself from the Real. As 
for everything other than the Real, [human beings] have no need for one 
another except in the external sense—this is the thinking of those in a 
state of separation (ashab al-tafriqa). As for the people of realization {ahl 
al-tahqiq), they have no doubt that the need of created beings is entirely 
for God Skidd. 


128 Basyuni inserts a footnote saying that, by those deficient in intellect, al-Qushayri means 
women. A hadith found in al-Bukharl (in the Book of Menstruation and the Book of 
Almsgiving) describes women as deficient in intellect and religion. Another hadith, 
found in al-Bukhari and Muslim (in the Book of Marriage), urges men to treat women 
well, saying that they were created from a rib [from Adam], and if you try to straighten 
it you will break it. 
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[4:131] To God belongs all that is in the heavens and in the earth. We have 


charged those who were given the scripture before you, and you [to] “Fear 
God." “If you disbelieve, then to God belongs all that is in the heavens and in 
the earth”; God is ever Independent, Praised. 

[God] obligated everyone to return to Him and to avoid everything other 
than Him, and to hold to His command, but one party has been given suc¬ 
cess and another abandoned. Then He taught the people of realization that 
He is independent of the obedience of every friend [ghaniyun c an tffati kulli 
waliyin) and innocent of the error of every one who strays ( wa-barTun r an 
zallati kulli ghawiyin). 



[4:132] To God belongs all that is in the heavens and in the earth; God suf¬ 
fices as a Guardian. 

[God] cuts off the innermost selves from attachment to anything but Him 
by informing them that He alone possesses what is in the heavens and the 
earth. Then He evokes desire in them for His superior guardianship and 
His attending to their needs with beautiful kindness and superior capability 
by His saying, “God suffices as a Guardian. He sets things right by taking 
hold of your state without taking anything that is yours.” 



[4:133] If He will, He can remove you, O people, and bring others, surely God 
is ever able to do that. 

One who is able to do without others in all eternity without beginning ( man 
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istaghnd Q anhufl azalihi) has no need for them in all eternity without end 
( fa-la hajatin lahu ilayhifi abadihi). It is said that He has no need for any¬ 
one, while the servant is unable to do without Him for even a single breath. 

It is said that there is no limit to the things which are decreed, so that if 
it were not c Amr, then it would be Zayd. If it were not a servant, it would 
be servants. The only one for whom there is no substitute or replacement 
is the One, the Unique. 
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[4:134] Whoever desires the reward of this world, then God has the reward 
of this world and of the hereafter; God is ever Hearing, Seeing. 

When they attached their hearts to what is transitory in this world, He 
reminded them of what happens in the hereafter, saying, “then God has 
the reward of this world and of the hereafter This was to inform them 
that the blessing of the hereafter is far above what they aspire to in this 
paltry place. When the object of their search was elevated to the hereafter, 
He cut them off from any external or created thing, [saying], “And God is 
better and more enduring” [20:73]. 






[4:135] Oyou who believe, be upright injustice; witnesses for God, even though 
it be against yourselves; or parents and kinsmen, whether the person be rich 
or poor; God is closer to the two. So do not follow any whim, lest you swerve, 
for if you twist, or refrain, surely God is ever aware of what you do. 
“Justice” ( qist ) is being fair and equitable (adl). “To be upright” for God 
in being fair and equitable is to uphold His rights against yourself and 
to seek the same from everyone over whom you have authority. This can 
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be accomplished either through an exhortation to act kindly or a rebuke 
concerning something despicable, admonitions, direction to a legal issue 
or guidance to something that is the right thing to do ( haqq ). The deepest 
realization of what is right and true ( tahqiq ) 129 will not touch the innermost 
self of one who holds back what is rightly due (haqq) to God. The founda¬ 
tion of religion is to prefer the right of the Real (haqq al-haqq) over the 
right of created beings (haqq al-khalq). Whoever prefers anyone—a father, 
mother, child, kinsman, or relation—to God, or holds back any portion 
due to Him, is not upright in justice. 
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[4:136] O you who believe, believe in God and His Messenger and the Book 
which has been revealed to His Messenger; and the Book which was revealed 
before. And whoever disbelieves in God and His angels and His Books, and 
His messengers, and the Last Day, verily he has strayed far away. 

“Oyou who believe from the point of view of demonstrative proof (burhan), 
believe from the point of view of clear evidence (bayan) until you believe 
from the point of view of unveiling (kashf) and eyewitnessing (Hyari)? 

It is said: “O you who believe through affirmation (tasdiq), believe by 
recognizing the truth (tahqiq) that your salvation comes through His favor, 
not through your belief.” 

It is said: “Oyou who believe in the present (hal), believe with unwaver¬ 
ing belief up to the end (mab/).” 

It is said: “Oyou who believe, believe that He is 130 beyond every union 
and separation (wasl wa-fasl), finding and losing (wajd wa-faqd)l’ 

It is said “O you who believe through the use of the proofs of intel¬ 
lects (adillat al- c uqul): When you alight in the courtyard of arriving and 
the bewilderment of sudden intuition and the forces of perplexity take 
possession of you, and you then awaken from this state of absence [from 


129 The word tahqiq comes from the same root as haqq ( h-q-q ). The Basyuni edition adds 
li-Llah (meaning, then, “the realization of God”) but this does not occur in MS K117, 
fol. 55b and has been omitted from the translation here. 

130 “That He is” ( annahu ) has been added from MS K117, fol. 55b. 
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creation], 131 believe that that which overwhelmed you was the witness of 
the Real (kana shahida al-haqq), not the reality Itself (la haqiqata al-dhat), 
for the Eternal is too sanctified and holy for any nearness and distance, 
union and separation.” 
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[4:137] Verily, those who believed, and then disbelieved, and then believed, 
and then disbelieved, and then increased in disbelief—it was not for God to 
forgive them, nor to guide them to a way. 

[4:138] Give tidings to the hypocrites that for them there is a painful 
chastisement. 

Those whose states have alternated so that they rise and fall, then rise up 
again and then stumble 132 —He has sealed their states in their unseemliness. 
The arrows of divine power have struck them by decree and the misery 
of fate has caught up with them as their final state. The Real %\33 will not 
guide them to a purpose, nor lead them to good sense. “Give tidings to 
them of separation without end ( fa-bashshirhum bi-l-furqati al-abadiyya) 
and tell them of punishment uninterrupted ( wa-akhbirhum bi-l- c uqubati 
al-sarmadiyya)’.’ 
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131 For more on what al-Qushayri means by the term “absence” see the section on “Absence 
and presence” (al-Ghayba wa-l-hudur), Risala, 1:214-216. 

132 “And stumble” ( wa- c atharu ) has been added from MS K117, fol. 55b. 
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[4:139] Those who take disbelievers for friends instead of believers—do they 
desire power with them? Truly, power belongs altogether to God. 

[4:140] It has been revealed to you in the Book that: “When you hear God’s 
signs being disbelieved and mocked, do not sit with them until they engage 
in some other talk, for otherwise you would surely be like them." God will 
gather the hypocrites and disbelievers, all together, into hell. 

Whoever clings to a created being has sought refuge with someone other 
than the One who protects. He relies on a place that will provide no shelter. 
He has fallen into the abyss of error, whose depth is bottomless and ruse 
calamitous. Do they desire power with those who have themselves been 
humbled by [the command] to “Be”? 133 How can they have any power to 
determine the truth? How can those who have no power extend power to 
anyone else? 

It is said that “We do not know what is more shameless in their condi¬ 
tion: seeking power while they are themselves humbled by the [divine] 
subjugation and held in the [divine] grasp, or their thinking and imagining 
that [power] can be from anything other than God.” 

It is said that whoever seeks something from any direction other than 
Him—failure is the ultimate end of his effort ( fa-l-ikhfdqu ghayatujahdihi). 
Whoever desires wealth in regions of indigence—being reduced to poverty 
is the outcome of his toil ( fa-l-imldqu qusara kaddihi). 

It is said that if they had been rightly guided to finding [the true source 
of] power, their seeking would not have been diverted to those who pos¬ 
sess no authority. 

Truly, power belongs altogether to God: The power is of two kinds: an 
eternal power, which is an attribute of God, and a contingent power which 
He ScUdi apportions to whomever He will. [Power] belongs to God most 
high as something that is His and is [also] a gift from Him [to human beings]. 

It has been revealed to you in the Book. . . Do not make neighbors of 
those alienated in feeling and affection, for the darknesses of their souls 
extend to your hearts as you seek to inhale the fragrances they refuse to take 
in. One becomes partner to the state of those with whom one sits. The sit¬ 
ting companion of those in a state of intimacy becomes an intimate himself 


133 God’s engendering command (amr al-takwin ) is mentioned in such Qur’anic verses as, 
When He decrees a thing, He but says to it, “Be” and it is [2:117, 3 : 47 > t 9 : 35 > 40:68] and His 
command, when He wills it, is just to say, “Be,” and it is [36:82]. 
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while the sitting companion of those in darkness is himself estranged. 

It is said that emigrating from the enemies of the Real is a duty. 
Opposition to and separation from adversaries is an obligation. To trust 
in those who are heedless is to knock on the door of separation. 

For otherwise you would surely be like them: The clearest evidence of a 
man’s 134 secret being can be found in the company he keeps and the rela¬ 
tionships he cultivates. Like is tied to like and the branch extends outward 
from the trunk. 



[4:141] Those who wait in watch for you, and, if a victory comes to you from 
God, say, “Were we not with you?”; but if the disbelievers have some luck, they 
say, “did we not gain mastery over you, and did we not defend you against 
the believers?” God will judge between you on the Day of Resurrection, and 
God will never grant the disbelievers a way over the believers. 

Because they lacked sincerity ( ikhlas ) in the truest sense and had not tasted 
true conviction faqlda), they showed themselves to be of a different char¬ 
acter from those who, in the [divine] decree, submitted. [Those who sub¬ 
mitted] and the disbelievers are not the same. It is necessary for the people 
of the Real to be wary of [the disbelievers] and to stay aloof from them. 
Then He included a beautiful expression of His sufficiency for them by 
His saying, “God will never grant the disbelievers a way over the believers” 
which is an all-encompassing statement. Surely the evil of their deception is 
diverted back to them ( fa-inna wabala kaydihim ilayhim masrufun) and the 
requital for their plotting is reserved for them {wa-jaza’a makrihim c alayhim 
mawqufun). The right and true reality—its people are aided from the power 
of the Real SSUdi ( wa-l-haqqu min qibali al-haqqi subhanihi mansurun 
ahluhu). The false—its foundation is uprooted through the help of the 
Real ( wa-l-bdtilu bi-nasri al-haqqi subhanihi mujtaththun asluhu). 


134 There is a blank in the Basyuni edition that has been completed with the word “man” 
(rajul) from MS K117, fol. 56a. 
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[4:142] The hypocrites seek to trick God, but He is tricking them. When they 
stand up to pray, they stand up lazily and to be seen by people, and they do 
not remember God save a little. 

[4:143] Wavering, all the time—not to these, neither to those; and he whom 
God sends astray, you will never find for him a way. 

The trickery of the hypocrites is the outward display of conformity on the 
path ( izharu al-wifaqifi l-tariqa) while inwardly [they] cling to association 
[of others with God] in [their] creed ( wa-istisHaru al-shirkifi Haqlda). 

The trickery of the Real toward them is what they imagine regarding 
salvation, [after they] decided they have a special entitlement to it. But when 
the covering is lifted, they will know for certain that what they thought 
was drink ( sharab ) was a mirage {sarab). God most high said, “ And there 
will appear to them from God that which they had never reckoned” [39:47]. 

When they stand up to pray... The sign of hypocrisy is finding energy 
when one can be seen by others but then losing resolve when the oppor¬ 
tunity to be seen passes. 

Wavering, all the time... Those who are worth the least among created 
beings are those who remove the vest of servanthood ( akhassu al-khalqi 
man yaddu sidara al-ubudiyya) and have not found a way to true freedom 
{wa-lam yajid sabilan ila haqiqati al-hurriyya ). 135 They do not have even 
a sliver of precious nobility ( fa-la lahu min al J izzi shaziyya) nor an agree¬ 
able way of living in their heedlessness ( wa-lafi l-ghaflati Hshatu haniyya). 
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[4:144] Oyou who believe, take not the disbelievers as friends instead of the 


135 The MS K117, fol. 56a has “service” (khidma) here instead of “freedom” ( hurriyya ). 
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believers: do you desire to give God over you a clear warrant? 

He repeated the admonition to them 136 and confirmed the command to 
separate themselves from enemies. This was to emphasize the warning, 
strengthen the prohibition, and end the argument by putting a stop to 137 
any possible excuses. 

Do you desire to give God over you a clear warrant? He warned them 
about their friendship with the disbelievers over and above other oppo¬ 
sitional acts because it involves a preference for something other than 
the [appropriate] object of adoration ( mdtbud ). Preferring another to the 
beloved ( mahbub) is the gravest of sins in the precepts of love (ahkam 
al-widad). When one’s heart becomes engaged with others in the place 
reserved for believers, this necessarily brings about a bad outcome. How 
should one’s heart be engaged with others in the place reserved for the Real? 

The punishment He promised them was to leave them to their own 
devices and to what they had chosen [when they] sided with the disbeliev¬ 
ers. What a wretched substitution! It is the same with those who remain 
apart from the Real ( haqq )—He leaves them with created beings ( khalq). 
He doubles their affliction by their remaining apart from the Real {lil-baqd'i 
c an al-haqq) and remaining with created beings ( wa-l-baqaH mad al-khalq). 
Both of these are severe punishments. 
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[4:145] Verily, the hypocrites will be in the lowest level of the fire; and you 
will never find a helper for them. 

This verse indicates that the hypocrite is not one who is sincerely seeking 
the protective trust ( musta J min ), for being true to the trust {iman) is what 
brings protection ( aman). The one who holds true to the trust ( mu'min) 
[or “the believer”] is saved by his faith {iman) from the fire—that which 
causes one’s falling to the lowest level of the fire cannot be called faith 
{iman). It is said that this is verified by His words, God is the best of schem¬ 
ers [3:54 and 8:30], which is to say His scheming {makr) is superior to all 
other scheming. 138 When the hypocrites’ scheming with the believers was 
exposed, their punishment was more severe than the punishment of those 
who declared their disbelief openly. 

136 The first admonition occurs in Qur’an 4:139. 

137 The Basyuni edition has a blank here, which has been filled in with bi-hasm from MS 
K117, fol. 56a. 

138 In other words, saying they had belief was of no benefit to the hypocrites. 
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Because of what is in the tradition, “One meets God in whatever state 
one is in,” 139 it is said that He transfers them from their present state to 
one like it 140 in the future. Just as today the hypocrites are in the lowest 
level of being cut off [from the communion of lovers], 141 so will they be 
transferred to the lowest level of the fire. The lowest level of their being cut 
off in the present is that they bear the name of “faith” ( iman ), while in fact 
they do not have even a sliver from God. This is the greatest of afflictions. 

It is said that they deserve the lowest level of the fire because they kept 
company here with the greatest name of God without respect ( hurma ). 

It is said that they deserve [the lowest level of the fire] because they were 
present but lacked any sense of propriety ( adab) in what they said. By this 
they were driven far away. 



[4:146] Save those who repent, and make amends, and holdfast to God and 
make their religion purely God’s; those are with the believers; and God will 
certainly give the believers a great wage. 

Although not all of these conditions are ordinarily required to repent of 
one’s sin, they are necessary for hypocrites to renounce their hypocrisy 
because of the recalcitrant nature of their disbelief. For those who meet 
these conditions, He said, “those are with (ma c a) the believers .” He did 
not say “of” (min ) 142 the believers. In this there is another allusion to the 
imperfection in their rank, even though they have sincerely made amends 
for the evil they did in the past. Regarding its meaning they have recited: 

Apologies are easy. 

What a difference 


139 Neither Basyuni nor 'Abd al-Rahman give a source for this tradition. 

140 The transiation follows “like” ( mithl ) from MS K117, fol. 56a rather than “more intense” 
( ashadd ). 

141 Basyuni’s edition has hajr and he adds a footnote saying he thinks hajr is preferable. 
Hajr is the word that appears in MS K117, fol. 56a. 

142 When used to describe the relationship between people, the preposition min indicates 
that one is part of a group of people who share the same beliefs and sentiments. (See 
Lane, Arabic-English Lexicon, 2:3024). 
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between apologies 
and thankfulness! 143 

[Others] say that the preposition “with” ( mad ) indicates accompani¬ 
ment, so that when they were included with the believers, they became 
deserving in the same way as the group of the believers. 

Here repentance ( tawba ) means that they renounce their hypocrisy and 
make amends in the sincerity ( sidq) of their faith, and holdfast to God in 
absolving themselves of their own power and strength, and bearing witness 
to the blessing of God toward them in guiding them and delivering them 
from their hypocrisy, and make their religion purely God’s. They regard 144 
their deliverance as being by the grace of God, not by their newfound faith, 
nor by the renouncement of their past hypocrisy. 

It is said that they make their religion purely God’s means [that they] 
perpetually seek God’s help in strengthening them in faith and protecting 
them from reverting to their past hypocrisy. 

It is said that they repent from hypocrisy, and make amends through 
the purification of belief, and holdfast to God by asking for His favor, and 
make their religion purely God’s in that their deliverance is by the grace 
and kindness of God, not by their having done anything to make it happen. 




[4:147] Why would God chastise you if you are thankful and believe? God is 
ever Thankful, Knowing. 

This verse is among the verses which evoke beautiful hope and powerful 
optimism because He has appointed two things as tokens of protection 
from punishment. These are thankfulness (shukr) and belief ( iman ), which 
are simple and light-hearted qualities. Thankfulness (or praise) is an asser¬ 
tion ( qala ), and belief (or faith) is a state ( hala). When 145 He is pleased with 
a servant’s words and state, He makes the way easy for him. Thankfulness 
or praise (shukr) is only sound when heard from one who is faithful rather 
than one who is not, because it is an act of willing obedience (tad). The 
obedience of those who have no faith is not genuine. 146 


143 This verse does not appear in Mustafa. 

144 The word ra il has been added from MS K117, fol. 56b. 

145 The translation follows the word “when” (hina) from MS K117, fol. 56b rather than “from” 
(min) from the Basyuni edition. 

146 In other words, their attitude is not one of willing obedience (tcfa) but rather reluctance 
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And believe, that is, [believe, or come to believe] in the end. It is as if 
He is explaining that salvation will only be for those who, at the end of the 
day, believe. The meaning of the verse, then, is that God will not chastise 
you with the chastisement of abiding [in hell] if you are thankful in your 
present state and believe in the end. 

It is said that when you are thankful and believe, you attest to the fact 
that your salvation [comes] through God, not through your thankfulness 
or your belief. 

It is said that thankfulness is witnessing the blessing from God and belief 
is seeing God in the blessing. It is as if He said, “If you understand the 
blessing as coming from God, then let not the witnessing of this blessing 
cut you off from witnessing the One who gives the blessing.” 

Wa kana Allah shakiran aliman means God is ever Thankful, Knowing 
(Allah shakirun c allmun ). 147 The meaning of His being “thankful” is that 
He is the One who commends the servant and the One who bears witness 
to him in what he does. This is because the true sense and definition of 
thankfulness is praise for the one who acts in a beautiful way ( muhsin ) by 
mentioning the beautiful action he does ( ihsan). “The servant gives thanks 
to God” means he praises Him for His beautiful action (ihsan) toward him, 
which is His blessing to him. “The Lord gives thanks to the servant” means 
that He praises [the servant] for his beautiful action (ihsan), which is his 
willing obedience (tda) to Him. God praises him for what he does in will¬ 
ing obedience even though He knows his many sins. 

It is said that [God] is thankful to (or praises) [the servant] even though 
He knows that he will return again to his unseemly actions. 

It is said that [God] is thankful to [the servant] because He knows his 
weakness. It is [also] said that He is thankful to him because He knows 
that [the servant] is not refusing to obey and that his aim is not to oppose 
His Lord. Rather, he sins because of the overwhelming desires that are 
part of being human. 

It is said that [the servant] is thankful to [God] because the servant 
knows in his sinful condition that he has a Lord who pardons him. 
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and aversion (karh), which is a sign of their infidelity and lack of gratitude ( kufr ). 
Qur’an 3:83 contrasts these attitudes, saying And to God prostrate whoever is in the heav¬ 
ens and the earth, willingly (taw'an) or unwillingly (karhan). See also verses 9:53 and 41:11. 
147 Al-Qushayri rephrases the verse here to show that the verb kana, which sometimes 
refers to the past, can also refer to an ongoing state. 
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[4:148] God does not like the utterance of evil words out loud, unless a person 
has been wronged. God is ever Hearer, Knower. 

What a person who has been wronged says about the one who has wronged 
him is not evil in the true sense of the word, by the permission of God, but 
it is nonetheless a good thing to let the matter drop. God most high has 
said, “For the requital of an evil is an evil deed like it” [42:40], so requital 
is not an evil deed. [But whoever pardons and reconciles, his reward will be 
with God. Truly He does not like wrongdoers] [42:40]. 

It is said that anyone who knows that his Protector hears is ashamed to 
give free voice to the urgings of his lower self. 

It is said that evil words out loud are what you hear within yourself 
[when] you think ill thoughts about others. The elect take responsibility 
in their inward thoughts for that which, if heard [out loud] from ordinary 
people, might 148 be held against them. 

Unless (ilia) a person has been wronged: Some say [this means] “not 
even ( wa-la ) the one who has been wronged.” Others say its meaning is 
this: “But ( wa-lakinna ) a person who has been wronged” has the right to 
mention the one who has intentionally wronged him. 

It is said that those who do not prefer praise of the Real {madh al-haqq) 
over defaming one’s fellow creatures ( qadh al-khalq) have been cheated of 
the present moment. 

It is said that those who look to created beings with the eye of connect¬ 
ing to the Real, [see] that they are servants of God, [and] will speak no 
ill of them. A man says to his companion, “Out of respect for you, I will 
bear the lowliest 149 service to you, even beyond that which I would bear 
for my son.” When there is commitment like this between human beings, 
how much more worthy is the servant’s regard for refined behavior ( adab) 
between him and His Protector! 

It is said that God does not like the utterance of evil words out loud 
among ordinary people, nor does He like that in the inward thoughts of 
the elect. 

It is said that the utterance of evil words out loud among ordinary people 


148 There is a blank in the Basyuni edition which has been completed with the word Icfalla 
from MS K117, fol. 56b. 

149 There is a blank in the Basyuni edition, which has been completed with the word adwan 
from MS K117, fol. 57a. 
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is their description of God in ways [for which they] have no permission 
or divine sanction. 

The utterance of evil words out loud is describing your fellow creatures 
in ways that the law does not permit. [It is] describing the Real as He cannot 
be described, so that you will be lying regarding Him. [It is also] describing 
any deficiencies of the elect, even if you are being sincere. 

God is ever Hearer, Knower. Hearer of what you say, Knower of your 
defects. It means “do not say of others that which you know is the same 
in you.” 

It is said [this means] Hearer of what you say, Knower of the blameless¬ 
ness of the one you defame. There is a threat in [the verse] to the defamer 
on behalf of the one who is innocent of what he has been accused. 

It is said that Hearer, [is addressed to] “O you who wrongs,” [and] 
Knower [is addressed to] “O you who has been wronged.” This is a threat 
to these and good news for those. 


(jls Jj\ Jj\ 
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[4:149] If you show good, or conceal it, or pardon evil, then surely God is 
ever Pardoning, Powerful. 

If you show good, taking on the good manners found in the law ( takhal- 
luqan bi-adabi al-sharia) or conceal, recognizing the truth in the precepts 
of the deeper reality (tahaqquqan bi-ahkami al-haqiqa), or pardon evil, 
adopting from God what He has entrusted you with in the most beauti¬ 
ful ways of behaving, then surely God is ever Pardoning of your defects 
(1li J uyubikum ), Powerful in causing you to attain what you love fala tahsili 
mahbubikum) and causing you to recognize the true nature of what you 
seek (wa-tahqiqi matlubikum). 

It is said that if you show good you will be an example for humankind 
in what you practice and in what you propose to others who might be 
guided from the way of your practice. If you conceal it, content with only 
His knowing it, and safeguard yourselves from the evils of affectation, and 
trust that those of you who act for Him will be seen and known by Him, or 
pardon evil, that is, you abandon 150 what your lower selves call you to—then 
God will grant you His pardon for what you do. He [also] has the power to 


150 The verb “to pardon” ( c afa) can also be translated as “to efface” or “to eliminate.” 
al-Qushayri seems to have this meaning in mind when he suggests that if you work to 
efface the promptings of the lower self, God will efface (that is, pardon) your sins. 
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afflict you with that which the oppressor is afflicted with. This, then, is a 
warning to them about being heedless in witnessing the favor ( minna ) and 
a way of alerting them to the fact that they should seek refuge from being 
deprived of protection ( Tsma ) and seek refuge from being abandoned so 
that they fall into discord ( fitna ) and trial ( mihna ). 

It is said [the verse means] if you show good, acting well toward people, 
or conceal it, praying for them in secret, or pardon evil, even if you have 
been wronged [then surely God is ever Pardoning, Powerful]. 

It is said concerning those who act well toward you, show them good 
outwardly. Those who spare you from their evil, be loyal in friendship and 
pray for them inwardly. Those who act badly toward you, pardon them with 
generosity and graciousness. You will find pardon from God according to 
what you yourself do, for surely your sins are more numerous. He has the 
power to give you in favor and blessings that which you cannot attain by 
taking vengeance or revenge. 



[4:150] Those who disbelieve in God and His messengers and seek to divide 
between God and His messengers, and say, “We believe in some, and disbelieve 
in some," and seek to adopt a way between them. 

[4:151] Those are the disbelievers truly; and We have prepared for the disbe¬ 
lievers a humiliating chastisement. 

[God] relates that they have added the blameworthy actions enumerated 
here to the shamefulness of their disbelief. He explains that He has doubled 
their chastisement as requital for their sin so that you will know that He is 
ever on the watch [89:14] over those who act in corrupt and harmful ways. 
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[4:152] And those who believe in God and His messengers and do not seek to 
divide between any of them, those—We shall surely give them their wages. 
God is ever Forgiving, Merciful. 

When they believed in all of the messengers and confirmed everything to 
which they were commanded, they deserved acceptance and the beautiful 
recompense. To let go of one’s faith in some individuals is to let go of one’s 
faith in [the messages sent in other] time periods. Just as [God] will not 
accept the faith of a person whose faith does not include all the messages 
that have come before him, 151 likewise He will not accept the faith of a per¬ 
son whose faith does not include all that faith demands of him, since [God] 
made that a condition for its actualization ( tahqiq ) and perfection ( kamal). 

This alludes to the fact that anyone who does not wholeheartedly enter 
into the covenant will not have so much as a sliver of the reality of com¬ 
munion [of lovers]. The Prophet gj| said, “The pilgrimage is [the day of] 
"Arafa.” 152 Anyone who traverses the distance, even if he comes from a deep 
ravine, 153 but then holds back even a little from "Arafat, has not experienced 
the pilgrimage. The Prophet jj| said, “The servant who has contracted with 
his master to be freed is still a servant to the last dirham.” 154 



[4:153] The people of the scripture will ask of you to cause a Book to be 


151 The blank in the Basyuni edition has been completed with azminatihi from MS K117, 
fol. 57a. 

152 ‘Abd al-Rahman gives several references for this hadlth, including Abu Dawud and 
al-Tirmidhi. 

153 A reference to Qur’an 22:27: They shall come from every deep ravine. 

t54 This saying occurs in al-Qushayrl’s commentary on Qur’an 2:14-15 but is not attributed 
to the Prophet there. c Abd al-Rahman gives several references for the hadlth, including 
Abu Dawud and al-Tirmidhi. 




Subtle Allusions [ 4 : 153 ] - [ 4 : 153 ] | 463 


revealed to them from the heaven. They asked Moses for something greater 
than that, for they said, “show us God openly”; so the thunderbolt seized 
them for their evildoing. They then took to themselves the [golden] calf after 
clear proofs had come to them; yet We pardoned that; and We bestowed upon 
Moses clear authority. 

The verse includes two kinds of unseemly acts. The first was their asking 
to be shown [God] and the second was their worshiping the calf after clear 
signs had been made manifest to them. Their asking to be shown [God] 
was blameworthy because they impudently demanded it, and there was no 
excuse for this after miracles had come to them. Therefore they were not 
seeking the vision for instruction, nor as a means to confirm their faith, 
nor were they brought to that [point] by intense longing. This shows a lack 
of manners (suf adab). 

There is an allusion [in the reference] to those who are content to have 
the calf as their object of worship. While submitting themselves to it, how 
can they bear witness to the Real? 

It is said that the innermost selves of the people were untouched by 
deeper knowledge and they therefore clung with their intellects to a lim¬ 
ited thing ( mahdud ), allowing that to be their object of worship ( ma'bud). 

And we bestowed upon Moses clear authority: a manifest proof—indeed 
a light 155 that preserved him from declaring any likeness [to God] ( tamthil) 
or stripping [Him] of His attributes ( tafil). 

The clear authority is actualization ( tahsil) 156 and declaring God incom¬ 
parable ( tanzih ), neither stripping God of His attributes (tdtil) nor compar¬ 
ing Him to His creation ( tashbih ). 

It is said that the clear authority is the power to hear the [divine] speech 
(1 al-khitab ) without intermediary. 

It is said that the clear authority belongs to this community in the future, 
and it is their abiding in the state of meeting [God]. In the tradition of the 
vision, [the Prophet] H said, “You will not be gathered together [in one 
group] in seeing Him.” 157 


155 The translation follows the word “light” ( niir ) found in MS K117, fol. 57a rather than 
tafarrud from the BasyunI edition. 

156 In his use of the word tahsil here, al-Qushayri seems to have in mind the acquisition 
of deeper knowledge of God through the spiritual faculties and not just the intellect. 
See also his use of this word in his commentary on Qur’an 2:171. 

157 The translation follows the BasyunI edition, where the hadith is written as Id tudammuna 
(or tadammuna) fi rifyatihi. MS K117, fol. 57b has a different version of the hadith: la 
tudarruna (or tadarruna) ft ruyatihi which can be translated as “You will not dispute 
with one another about seeing Him.” For a brief discussion of the variations and their 
possible meanings, see Lane’s entry on d-r-r (Lane, Arabic-English Lexicon, 2:1775-1776). 
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[4:154] And We raised above them the mount, by the covenant with them, and 
We said to them, “Enter the gate, bowing”; and We said to them, “Transgress 
not the Sabbath, and We took from them a firm covenant. 

The more signs were given to them outwardly, the more denial and rejec¬ 
tion there was in their hearts. Receiving more communications did not 
benefit them, since the eyes of their hearts were not open to witnessing 
[these communications]. God most high said, “But signs and warners do 
not avail a folk who will not believe” [ro:roi]. 



[4:155] So, for their breaking their covenant and disbelieving in the signs of 
God, and slaying the prophets wrongfully, and for their saying, “Our hearts 
are covered up” — nay, but God sealed them for their disbelief; so they do not 
believe, except for a few. 

Its meaning is: Because they committed these prohibited acts ( li-irtikabihim 
hadhihi al-manahi) and because they were marked by acts that deserve 
punishment ( wa-li-ittisafihim bi-hadhihi al-majazi), We caused them to 
alight at the dwellings of disgrace ( ahlalnahum manazila al-hawan) and 
sent down upon them punishments of all kinds ( wa-anzalna bihim min 
al J uqubati fununa al-alwan). 

It is said that the misfortune of their oppositional acts affected them 
cumulatively. One of the consequences of acting disobediently is being 
left to commit even more prohibited acts. By violating the covenant and 
not repenting, they were pulled toward disbelief in [Gods] signs. Then, 
because of the misfortune of this disbelief, they were left to themselves 


Basyuni adds a reference to yet another hadith that occurs in al-Bukhari and Muslim: 
"...you will see your Lord just as you see this moon.” c Abd al-Rahman gives numerous 
sources for the hadith including al-Bukhari, Muslim, and al-Tirmidhl. 
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until they slew the prophets 3§t wrongfully. Then, because of the misfortune 
of [these ever more shameful acts], they had the audacity to claim a keen 
ability to comprehend, saying “Our hearts are the vessels for all kinds of 
knowledge.” 158 God replied to them, “but God sealed them for their dis¬ 
belief’ He hid the place of deeper knowledge ( Hrfan ) from them and they 
wandered about in their errors. 



[4:156] And for their disbelief and their uttering against Mary a tremendous 
calumny. 

To transgress the limit is error, just as it is error to diminish or subtract 
from the truth. Some people slandered Mary and accused her of fornication. 
Others transgressed the limit in a terrible calumny, saying her son was the 
son of God. Both of these groups fell into error. 

It is said that Mary 4$ was a friend ( waliyya ) of God through whom 
two groups become miserable: those who exceed all bounds (ahl al-ifrat) 
and those who fall short (ahl al-tafrit ). 159 This is also how it is with His 
friends—those who reject [the friends] suffer from their lack of respect for 
them and those who believe things about [the friends] that cannot be said 
of them suffer from their excessive adulation of them. This is something 
that most of the great ones have had to endure. 



[4:157] And for their saying, “We slew the Messiah, Jesus son of Mary, the 


158 The phrase in this Qur’anic verse, Our hearts are covered up (qulubuna ghulf), is 
explained in commentaries such as Tafsir Ibn'Abbas as meaning “our hearts can absorb 
any kind of knowledge” (trans. Guezzou). 

159 Al-Qushayri is making a play on words by using two verbal nouns from the same Arabic 
root f-r-t. 
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Messenger of God.” And yet they did not slay him nor did they crucify him, 
but he was given the resemblance. And those who disagree concerning him 
are surely in doubt regarding him. They do not have any knowledge of him, 
only the pursuit of conjecture; and they did not slay him for certain. 

[4:158] Nay, God raised him up to Him. God is ever Mighty, Wise. 

It is said that God caused the one who slandered [Jesus] to resemble him, 
and he was killed and crucified in his place. There is a saying that one who 
digs a grave for his brother falls into it. 

It is [also] said that Jesus said, “Whoever agrees to have my resem¬ 
blance cast upon him, so that he is killed in place of me will have the garden,” 
and one of his companions agreed. It is said that because [this companion] 
patiently bore the injury ( talaf ), he was not deprived of the recompense 
{khalaf) from God. God most high said, “Indeed We do not leave the reward 
of those of good deeds to go to waste ” [18:30]. 

It is said that because this man, who was a companion of Jesus fe, was 
without any imperfection in his lower self ( nafs ), he became [Jesus’s] friend 
in spirit ( ruh). When Jesus §St was raised up to the place of intimacy ( mahall 
al-zulfa), the spirit of this one who ransomed [Jesus] with his lower self 
was raised up to the place of nearness ( mahall al-qurba). 



[4:159] And there is not one of the people of the scripture but will assuredly 
believe in him before his death; and on the Day of Resurrection he will be a 
witness against them. 

Because He determined that there will be no protection ( aman ) granted to 
them at the time of despair, their faith ( iman ) at that time will not benefit 
them. This tells us that what is taken into consideration [comes from] the 
protection (aman) granted by the Real, not from the faith (iman) of the 
servant. 
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[4:160] And because of the evildoing of some of those of the Jews, We have 
forbidden them certain good things that were lawful for them, and because 
of their barring from God’s way, many. 

[4:161] And because of their taking usury when they had been forbidden it, 
and their consuming people’s wealth through falsehood, and We have prepared 
for the disbelievers among them a painful chastisement. 

It is said that committing prohibited acts leads to the forbidding of what 
had been permitted. Whoever commits a prohibited act with his outward 
self is forbidden that which he used to find in his permitted states and the 
subtle kindnesses received in his innermost self. 



[4:162] But those of them who are firmly rooted in knowledge, and the believ¬ 
ers, believing in what has been revealed to you, and what was revealed before 
you, and those who observe the prayer; and pay the alms, and those who 
believe in God and the Last Day—to them We shall surely give a great wage. 
The one who is firmly rooted in knowledge {dim) is not a blind follower in 
matters of proof {dalil), just as he is not a blind follower in matters of judg¬ 
ment {hukm). Rather, he replaces [blind following] with reflective thought 
{nazar) to the point that there is no possibility of doubt in his intellectual 
understanding ( Jaql ). 

It is said that the one who is firmly rooted in knowledge ascends from 
the limit of the study of demonstrative proof {burhan) and reaches the 
realities of clear evidence {bayan). 

It is said that the one who is firmly rooted in knowledge is one whose 
knowledge is practiced to the degree that he benefits from knowledge that 
is hidden from others, as in the tradition, “Whoever practices what he 
knows—God grants knowledge of what he does not know.” 160 


160 Neither Basyum or ‘Abd al-Rahman give any references for this tradition. 
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[The phrase] those who observe prayer is in the accusative to indi¬ 
cate the laudative. 161 Prayer is given distinction among the other acts of 
worship because it follows [the mention of] faith in most passages in the 
Qur'an, and because God Z'AlL gave the command for prayer directly to 
the Messenger f§| on the night of the mi raj without the intermediary of 
Gabriel ffe, and because of other reasons. 

A great wage: The great wage is that which is over and above what the 
work deserves. 



[4:163] We have revealed to you as We revealed to Noah, and the prophets 
after him, and We revealed to Abraham and Ishmael and Isaac, and Jacob, 
and the tribes, and Jesus and Job and Jonah and Aaron, and Solomon, and 
We gave to David the inscribed Book. 

The singularity of the Prophet fH among the prophets is in [the call to] 
believe in the singularity of [all of them] in distinction and merit. [God] 
singled out Noah based on what he deserved in station and singled out Our 
Messenger sit based on what he deserved. They shared in being singled out 
because each illustrated [his] merit according to [his] station. One was 
without parallel among his kind in ten 162 virtues, and the other was with¬ 
out parallel among his class in a thousand virtues. Both were singled out 
[by God] but one has ten virtues while the other has a thousand virtues. 163 
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[4:164] And messengers We have told you of before, and messengers We have 


161 In other words, the grammatical form in this verse is used to emphasize the praiseworthy 
quality of prayer. 

t62 The translation follows the word c ashr from MS K117, fol. 58a rather than the word ghayr 
found in the Basyuni edition. 

t63 The last sentence in this paragraph has been added on the basis of MS Kii7, fol. 58a. 
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not told you of; and God spoke directly to Moses. 

God’s way ( sunna ) regarding his friends (awliycv) is to veil some and to 
make others known. This is also His way with the prophets He pro¬ 
claims the names of some and refers to others in a general way. Belief is 
obligatory in all the prophets as a whole and individually, just as respect is 
obligatory for all of the friends as a whole and individually. Likewise, He 
veils some of the states of the servants and makes others apparent. He asks 
for purity and sincerity with regard to what He makes apparent to them. 
With regard to what He veils from them, He jealously protects their hearts 
from viewing these states as an entitlement that gives them special claim 
to the meanings of the realities He has singled out for them. 

[His words] and God spoke directly to Moses tell of His selecting [Moses] 
to hear His speech without intermediary. 
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[4:165] messengers bearing good tidings and warning so that people might 
have no argument against God after the messengers. God is ever Mighty, Wise. 
He informed created beings of the measure of [the messengers’] worth. He 
explained that He sent the messengers to them and that they should look 
to them alone for the gathering of their reward and to avoid what would 
make them deserving of punishment. [He explained] that created beings 
have no [other] way to the comfort they seek or the hurt they wish to avoid 
in the present or in the end. 

So that people might have no argument against God after the mes¬ 
sengers. God is ever Mighty, Wise: How could one who has need (haja) of 
God, have an argument ( hujja ) against God? But God addressed them 164 
in accordance with their understandings. 



164 The Basyuni edition has a typographical error here. It should read khatabahum, as it 
does in MS K117, fol. 58a. 
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[4:166] But God bears witness with what He has revealed to you; He has 
revealed it through His knowledge; and the angels also bear witness; and 
God suffices as a Witness. 

In mentioning His knowledge of [the Prophet’s] sincerity, God consoled 
him for the lies that created beings told about him. For this reason He said, 
“God suffices as a Witness 



[4:167-169] Surely those who disbelieve and bar [people] from the way of 
God, they have indeed gone far astray Surely those who disbelieve and who 
have done wrong, it is not for God to forgive them, neither to guide them to 
any path, except for the path of hell, abiding, therein, forever; and for God 
that is an easy matter. 

He made their barring believers from following the truth the equivalent 
of their disbelief in God. [In equating these two] God most high treats 
the rights of His friends as seriously as He treats His own right. Then He 
said, surely those who disbelieve and who have done wrong. He made their 
wrongdoing ( zulm ) the same 165 as their disbelief ( kufr ) and attached to both 
of these the justly deserved abiding punishment. Even if wrongdoing is not 
like disbelief in deserving the threat of endless duration, the misfortune of 
it is that God may abandon those who do it until they succumb to disbelief. 



165 The translation follows the word shibh from MS Ktt7, fol. 58a rather than “way” ( sabil ) 
from the Basyuni edition. 
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[4:170] O people, the Messenger has now come to you with the truth from 
your Lord; so believe, it is better for you. And if you disbelieve, then surely 
to God belongs all that is in the heavens and in the earth; and God is ever 
Knowing, Wise. 

He states that He is not in need of them. 166 If they believe, they 
will have acquired good fortune for themselves ( fa-huzuzu anfusihim 
iktasabuha). If they disbelieve, they will have drawn their afflictions upon 
themselves ( fa-balayahum li-anfusihim ijtalabuha). The Real is beyond 
being described by the adornment 167 of anyone’s consent ( li-wifaqi ahadin) 
or the deficiency of anyone’s opposition ( li-khilafi ahadin). 

And if you disbelieve, then surely to God belongs all that is in the heavens 
and in the earth means that they may abandon the practice of servanthood 
in their actions, but they cannot abandon the reality of their being His ser¬ 
vants as created beings. God most high said, “There is none in the heavens 
and the earth but he comes to the Compassionate One as a servant” [19:93]. 



[4:171] O people of the scripture, do not go to extremes, in your religion and 
do not say about God except the truth: the Messiah, Jesus the son of Mary, 
was only the Messenger of God, and His word which He cast to Mary, and 
a spirit from Him. So believe in God and His messengers, and do not say, 
“Three.” Refrain, it is better for you. Verily, God is but One God. Glory be to 
Him, that He should have a son! To Him belongs all that is in the heavens 
and in the earth. God suffices as a Guardian. 

Their going to extremes in their religion [refers to] their following their 


166 The Basyuni edition begins this passage with, “O people of the scripture,” but this does 
not appear in MS K117, fol. 58a. It has been omitted from the translation since the phrase 
occurs in the next verse rather than this one. 

167 The word “ignorance” {jahl) occuring in Basyuni’s edition is clearly a manuscript error. 
Basyuni suggests “perfection” ( kamal ) as the correct word. The translation follows MS 
K117, fol. 58a, which has the word tajammul. 
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own opinion, since they described what they worshiped in the likeness of 
created beings. [This] was also contradictory, since they said one is three 
and three is one. To persevere in what is false only increases the falseness. 



[4:172] The Messiah would never disdain to be a servant of God, neither would 
the angels who are nigh. Whoever disdains to worship Him, and waxes proud, 
He will assuredly muster them to Him, all of them. 

[4:173] As for those who believed, who did righteous deeds, He will pay them 
their wages in full, and He will give them more of His bounty; 

How can they disdain the worship of Him when one’s honor and dignity 
(. sharaf) [comes] through worship? How can they be too proud to humble 
themselves when one’s ruin ( talaf) [comes] from being too proud? Because 
of this matter, the first words the Messiah spoke were, Lo! I am God’s servant 
[19:30]. Servants become beautiful in their humility toward [their] masters. 
This is something well known and without doubt. 

[The phrase] neither would the angels who are nigh does not imply that 
[the angels] are superior to the Messiah. Rather, [God] was addressing them 
in accordance with their beliefs—they believed in the superiority of the 
angels over human beings. 168 



[4:173] and as for those who disdain and are too proud, He will chastise them 
with a painful chastisement, and they shall not find for themselves, besides 
God, any friend or helper. 


168 As stated in Tafsir al-Jalalayn, they claimed that the angels are gods or daughters of 
God (trans. Hamza). 
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The painful chastisement is that they will never attain to the communion 
[of lovers] after they have come to know His majesty. When what they 
know becomes indisputable, they will know that they have been left behind. 
Their sorrow on that day for what has slipped away from them will be their 
most intense punishment. 



[4U74] O people, a proof has now come to you from your Lord, 

The proof ( burhan ) is that which appeared in their innermost selves from 
the testimonial witnessings ( shawahid ) of the Real. 



[4U74] and We have revealed to you a manifest light. 

It is His speech ( khitab )—they obtain insight ( istibsar ) through the ponder¬ 
ing of its meanings. 



[4U75] As for those who believe in God, and holdfast to Him, He will surely 
admit them to mercy from Him, and bounty, and He will guide them to Him 
by a straight path. 

He will surely admit them (sayudkhiluhum) to mercy from Him: the par¬ 
ticle indicating the future (the letter sin) indicates that He will preserve their 
faith for them at the time of their deaths, just as He has honored them with 
deeper knowledge and faith in the here and now. 



[4U75] and He will guide them to Him by a straight path. 

This guidance is His honoring them [as they] came to know that this 
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guidance is a bounty from God for them, not because they deserve it, and 
not because of their seeking, effort, toil or pains. 



[4:176] They will ask you for a pronouncement. Say. “God pronounces to you 
concerning indirect heirs. If a man perishes, having no children, but he has a 
sister, hers is half of what he leaves, and he is her heir, if she has no children. 
If there be two sisters, theirs are two-thirds of what he leaves; if there be 
siblings, men and women, then the male shall receive the equivalent of the 
portion of two females. God makes clear to you, lest you go astray; and God 
has knowledge of all things." 

He cut short their disputes regarding the apportioning of inheritance by 
proclaiming the formula determined for them, for truly wealth is an object 
of desire for humankind, and the lower selves ( nufus ) are prone to greed. 
If the appropriate amounts were not decisively determined, doubts would 
arise from the use of independent judgment ( ijtihad ), and this would lead 
to contention and mutual attacks. This summation [of the portions of 
inheritance] definitively establishes the inheritance amounts for the dispu¬ 
tants. His designation of inheritance rights for women—even when their 
closest relatives do not defend them—shows consideration for their weaker 
position. [On the other hand], the preference given to males over them is 
because of the burdens [they have been given] in providing and seeking 
income, and in supporting [women]. 


[To be continued In sha c Allah] 
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Al-Qushayrl comments on nearly every Qur'anic verse in his Lata’if al-Isharat. The 
Qur'an index includes only the verses he cites out of sequence and the verses cited in 
the Translators Introduction. 
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Adam and all others shall be under my banner, 128 

Anyone who asks for his gift back is like someone asking for his own vomit, 198 

The color is the color of blood and the smell is the smell of musk, 155 

Doing good is that you worship God as if you see Him, 357 

Everyone on that day will be saying, “My soul, my soul,” 117 

Fast to see Him and break your fast to see Him, 158 
Fear the inward perception ( firasa ) of the believer..77 

The food of the generous is a remedy while the food of the miser is a disease, 378 
For if you do not see Him, He sees you, 357 

The friends of God are those who, when they are seen, God is remembered., 87 

Give generously to one another, for I have generously given My wealth to you. Surely, 
the one who is noble-hearted, when he is able, forgives, 243 
Give us rest, O Bilal, 16 

Grandeur is My cloak and Majesty is My covering, 311 

The heart of the believer is between the two fingers of the Merciful, 214 
He who is asked about knowledge and conceals it will be bridled on the Day of Judgment 
with a bridle of Fire, 152 n.272 

I am the most knowledgeable of you about God, 125 
I have divided the prayer in halves, 6 

I seek refuge in You from knowledge that has no benefit, 105 
I seek refuge in You from You, 317 

I shall be among the dense congregation of the people, 70 n.120 
I sit among those who remember Me, 193, 367 

It is as if I was with the people of the garden exchanging visits, and as if I was with the 
people of the fire clamoring to one another, and as if I saw the throne of my Lord 
in plain sight., 76 

I was given the all-comprehensive words (jawamf al - kalim ) and then the speech ( kalam ) 
was shortened for me, 23, 76 
I was helped by terror (ru c fo), 342 

Khamr itself is prohibited and drunkenness from any drink, 190 
Let me be, daughter of Abu Bakr, I am worshiping my Lord, 166 
Maybe you [only] kissed?, 386 

The meal of Khaybar comes to me yet again, but this time it has cut my aorta., 339 
The Messenger of God died, 209 
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The most excellent of the actions of the pilgrimage (hajj) are the sacrificial blood-letting 
( thajj ) and the crying out (‘ ajj ), 173 

Nay, the highest companions..., 77 n.138 

O God, guide my people since they do not know, 349 
O Messenger of God, I truly love you and love being near to you, 166 
One meets God in whatever state one is in, 456 

The pilgrimage is [the day of] 'Arafa, 462 

The pilgrim has matted hair and is dusty, 316 

Protect yourself from the fire, even with half a date, 117, 419 n.76 

Remorse is repentance ( al-nadmu tawba), 246, 332 

Seek a pronouncement ( fatwa ) from your heart, 77 

Seek your own pronouncement, even if the pronouncers make pronouncements for 
you, 77 n.139 

The servant who has contracted with his master to be freed is still a servant to the last 
dirham, 462 

Slaying the soul in truth is declaring it free of strength and power, or [to be free] of 
bearing witness to anything from it., 79 
Smell his breath, 386 

Surely God does not take away mercy except from a miserable heart, 203 

There have been inspired men ( muhaddathun ) in communities and if there is one in 
my community, it is “Umar,” 32 

There is no way to enumerate the praise due to You, You are as You have praised Yourself, 
9 

This is an almsgiving which God has given you, so accept His almsgiving, 438 

The truest verse the Arabs sung, 291 

Truly when God most high discloses Himself, 72 

Verily the people imagined that the repentance of the children of Israel was more dif¬ 
ficult but it is not as they imagine, 78 

We were commanded to reveal ( yunzil ) to the people [what is suitable, according to] 
their stations ( manazil ), 352 

Whatever remains of the portions goes to the nearest male relative, 383 
When the Messenger of God asked Haritha, “How is your state?,” 29 
Whoever fasts, let him fast with his ears, his eyes, 158 

Whoever practices what he knows—God grants knowledge of what he does not know, 
467 

Whoever remembers Me in a congregation, 139 
Whoever worships Muhammad, 338 

The worst of mankind are those who eat by themselves, 438 
You will not be gathered together [in one group] in seeing Him, 463 
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Poetry Index 


After they departed, the nights - al-Mutanabbi, 366 
And that is only because, 143 
Apologies are easy, 456 

Are you not my compensation for myself?, 417 
As long as I am living I will love you - al-Shibli, 156 
As long as the stars of your glory, 11 
As soon as you caused me, 15 

The book brought - Abu Muhammad al-Khazin, 25 
By the All-Mighty, I swear by the One, 164 

Consumed by the force of the Real, 261 

Do you look to the mote in my eye - al-Qushayri, 71 

Eight days have passed - al-Buhturi, 167 

Even if I had been given the object of my desire - Abu Bakr al-Khwarizmi, 272 

Even if I was covered with dirt, 228 

Everything has an almsgiving to be paid, 70 

The explanation of the explanation of the Real - al-Hallaj, 11 

For you, morning is drunkenness, 366 
From your face my night has become, 26 
From your love, 48 

The gifts of their youth belong to God - Abu 1 -Salt, 63 

The heart you caused to tremble - al-Mutanabbi, 155 

He avoided misdeeds - Abu Tammam, 340 

He met me, 217 

He passed the night well, 61 

Her passion came to me - Majnun Layla, 4 

He said, “If you die....” 207 

He wishes to walk in a weak way - c Ali b. Bilal, 307 

However the glass turns - Malik b. Asma 3 and Yazid b. Mu'awiya, 133 

How many reach out - al-Abbas b. al-Ahnaf, 322 

How often I have seen - al-Sahib b. Abbad, 54 

How should I know - Abu Nuwas, Khalid al-Katib, and Abu Hilal al-Askarl, 366 

I am not—even though I love someone - Majnun Layla?, 174 
I am not - al-Shibli, 311 

I cannot remember you - Abu All 1 -Daqqaq, 368 
I count the nights - Majnun Layla, 166 
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I disappear when I witness You, 22 
If a beloved is unfair to me, 414 
I felt safe from him, 271 
If her words, 9 
If I discover that, 197 

I find blame in passion - Abu LShis and c Ali b. 'Abdallah al-Ja'fari b. Abu Talib, 5, 277 
If You had not wanted me to obtain, 161 
If you want me to be pleased, 88 

I have pages - al-'Abbas b. al-Ahnaf and Yazld b. Salma b. al-Tathriyya, 361 

I remember the days of protection - Majnun Layla, 65 

I said to her, “stop” - Abu Ishaq al-Zajjaj, 23 

I said to the lower self, 387 

I see myself, when praying - Majnun Layla, 27 

I see you as someone left over - Abu Nuwas, 38 

Is not everything other than God unreal? - Labid b. Rabi'a, 292 

I swore that if I were to meet you, 200 

I thought I was safe but He ordained for me, 62 

It is as if the wide road of the earth - Majnun Layla and Abu l-Shls, 237 
It was not poverty that drove us away - Abu Nasr al-Mikali, 10 
I want to be with him - Ibn al-Munajjim al-Wa'iz 'Abd al-Rahman Marwan, 229 
I will ransom you even, 3 

Just as faces - Abu l-'Atahiya, 203 

The lamp of communion, 60 

Let anyone - Musa 'Abdallah b. Isma'il, 277 

Let the eyes, 388 

Many have thrown stones of harm - Bahlul b. 'Amr, 333 

May God bless my having become - Abu Tammam and al-Shibli, 3 

Months pass - Majnun Layla and al-Simma b. 'Abdallah al-Qushayri, 167, 365-66 

A moon is attributable to her face - al-Rashid, 9 

My book to you, 262 

My sincere advice ( naslhatl ), 31 

No one remains possessed - al-Buhturi, 384 

One who has died and found rest - Salih b. 'Abd al-Quddus, 79 
O people, my blood revenge - Abu 'Abdallah al-Maghribi 1 -Zahid?, 16 
Our separation from one another, 174 
O you who are marrying - 'Umar b. Abi Rabi'a, 69 
O you who ask me, 85 
O you who claim - Abu Nuwas, 33 

The passions of houses belong, 143 

Patience is beautiful - al-'Utba Muhammad b. 'Abdallah b. 'Amr b. Mu'awiya b. 'Umar 
b. 'Utba b. Abi Sufyan, Abu Tammam, and al-Shibli, 72 
People turned away, 96 
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A people who, 14 

Praise be to God - al-Buhturi, 74 

The shaykh does not abandon his morals until he is hidden in the earth of his tomb - 
Salih b. c Abd al-Quddus, 422 n.82 
She changed and we changed - al-Mustazhir bi-Llah, 36, 325 
Similarly, when the one who is tired, 42, 354 
The sons of the haqq, 262 
The sun of the one who loves you - al-Hallaj, 27 
Surely bodies - al-Husayn b. 'All and 'Ali b. Abi Talib, 355 

There is an ancient disease - Ashja' al-Sulami, 62 
There is no humility, 231 

There is nothing good we can bring - 'Abd al-Malik b. Salih b. 'Ali b. 'Abdallah b. 

al-'Abbas, 229 
These traces of ours, 309 
They spread in the clan, 5 
This one, even if, 4 

Those who defame - Abu Nuwas and al-'Abbas b. al-Ahnaf, 55 

Time is not generous - Abu Nuwas, 337 

The traces tell that - Ahmad b. Abi Talib, 157 

Truly houses, 310 

Truly when the noble one, 42 

Until the end of the year - Labid b. Rabl'a, 207 

Verily those who have died - 'Amr b. Qinan (?), 50, 398 
Verily through you Itab has departed - A'sha Hamdan, 140 

We are in the most perfect - Caliph Mahdi and MaTnun, 137 

We did not suffer from, 359 

We have not been firm, 35 

What is love - Majnun Layla, 274 

Whenever he repents - Salih b. 'Abd al-Quddus, 43, 422 

When necks are brought low ( dhallalat ) - Abu Ishaq al-Sabl, 15 

When passion settled in, 40 

When preoccupation with their concern - Majnun Layla, 135 
When tears flow - al-Mutanabbi, 98, 338 
When the dust clears - Bad!' al-Zaman al-Hamadhanl, 38 
When the lover, 55 

When they became poor they clung to poverty - A'rabI, 66 
When we are afraid - Majnun Layla, 64 

When youth is on the lookout - 'All b. Abi Talib and Abu 1 -Qasim al-Sa'di, 337 

While most people want - Majnun Layla, 209 

Whoever adorns himself with something - Abu 'Amr b. al-'Ala 3 , 33 

With me from our absent beloveds - Abu 1 -Fath al-Busti, 251 

The world is, 138 
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You are my eye - Ibn al-Rumi, 334 

Your writing is all around me, xix, 24 

The youths surrounded - Majnun Layla, 86 

You were the pupil - Ibrahim b. al- c Abbas b. al-Sul, 40 

You will leave, 185 
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People and Places Index 

The people and places index includes figures mentioned in the text, and those with signif¬ 
icant discussions in the notes. The ayn, hamza, and al- are ignored in the alphabetization. 


Aaron, 348, 468 

c Abd al-Rahman, c Abd al-Latif Hasan, xxiv 
Abraham, 117-21,123-28,130, 225-28, 274, 
292-94, 303, 443-44, 468 
creed (milla) of, 308 
khalil (close friend), 444 
as al-Khalil, 227-28 
station of, 120 n.225, 309, 312-313 
Abu Bakr al-Siddiq, 166, 338 
Abu Nuwas, xviii 
Abu Shahma, 209 

Abu Talib [b. Abd al-Muttalib], 4, 351 
Abu Tammam, xviii 
Adam, 54-66,128, 275, 289, 376 
Alisha, 166 
All [b. Abi Talib], 351 
Amir b. Abd al-Qays, 30 
Arafat, 164,173,177, 315, 462 
Ayoub, Mahmoud, xxiii, 290 n.103, 295 
n.111 

Bakka, 310 

Basyuni, Ibrahim, xxv 
Bilal, 16 

Bulliet, Richard W., xiii n.9 

Chittick, William C., xv n.17, xxiv, 396 n.45 
Cooper, John, xxiii 

al-Daqqaq, Abu All (d. 405/1015), xii, 117 
n.219 

al-Daqqaq, Abu Bakr, 313 n.151 
David, 9, 216-17, 2 78, 387, 428, 468 

Eve, 62 

Ezekiel (prophet, Hizqil), 208 n.372 
Ezra ( c Uzayr), 226, 228 

al-Faruq, 165 

Frank, Richard M., 421 n.8o 


Goliath, 215-17 

Hamza [b. Abd al-Muttalib], 351 

Haritha, 29 

Harris, Rabia, xxiii 

Harut and Marut, 104 

Hijaz, xii 

Hira 3 , 4 

Honerkamp, Kenneth L., 238 n.431 
Ibn Abbas, 57 

Ibn al-Arabi, Muhyi 1 -DIn, 396 n.45 
Iraq, xii 

Isaac, 126,128,130, 303, 468 

Ishmael, 121,122,126,128,130,227,303,468 

Jacob, 125-26,128,130, 303, 468 
Jerusalem, 130 n.239 

Jesus, 128, 277, 283-87, 289, 290 n.103,303, 
466, 468 

as son of Mary/Messiah, 97,218, 284, 
465, 471-72 
Job, 468 

John (Yahya), 280 
Jonah, 468 

Ka c ba/House, 120 n.225, t73 
Khadija, 4 
Khurasan, xi 

Rnysh, Alexander D., xxiii 
al-Kunduri, Amid al-Mulk (d. 456/1064), 
xii-xiii 

Labid b. Rabfa (d. 40/660-661), 207 n.370, 
292 n.105 

Ma'iz [ibn Malik], 386 
Mary, 276-79,282-84, 289 n.100,465,471 
mother of, 276 
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Maybudi, Rashid al-DIn, xxiv-xxv 
Mecca, xii, 397 n.46 
Medina, 397 n.46 
Mina, 181, 315 

Moses, 23, 76-79, 82-83, 86, 97, 100, 108, 
128, 163 n.299, 184, 212, 214, 227, 246 
n.439, 303, 334, 348, 463, 469 
people of, 116 

Mu'awiya b. Abi Sufyan, 5 n.14 
Muhammad (Prophet), xv, 1, 22-23, 123, 
125,127-28,133,162-63,166,179,217,218 
n.392,237, 283, 288-89, 291, 295, 3t7» 3 2 7> 
330, 338 - 39 . 351 . 355 . 358, 421-22, 435 
arrival foretold, 294 n.110 
banner of, xv, 115,128, 236, 304, 414, 
438 

belief of, 244-45 
character of, 5,115 
as chosen, 4, 250, 416 
community of, 67,74, 76-77,116,214, 
246, 314 n.157, 322 
drawn near, 326 
as God’s beloved, 46, 274 
as intermediary, 29, 50, 319 n.171 
Mustafa (Chosen One), 76, 223, 304, 
322, 329, 338, 353 
protection of, 437 
Qur’an revealed to, 1, 302 
rank/status of, 102, 236, 302, 424 
Mustafa, Ahmad Amin, xviii, xxiv 
al-Mutanabbl, Abu 1 -Tayyib Ahmad, xviii 
Muzdalifa, 315 n.160 

Nguyen, Martin, xiii n.9, xiv n.16 
Nimrod, 228 

Nishapur, xi, xii, xiii, xiv, xv 
Nizam al-Mulk (d. 485/1092), xiii 
Noah, 275, 468 

Peters, Rudolph, 428 n.93 
Pharaoh, 75 

al-Qushayri = Abu 1 -Qasim c Abd al-Karim 
b. Hawazin al-Qushayri (d. 465/1072), 
ix, 2 

approach to Qur’an, xvii 
Ash'ari positions of, xiii 
biography of, ix, xi-xii 


epistemology of, xiv 
fatwa s of, xii 

and Latalf al-isharat , ix-x, xxiv 

methodology of, xi 

and prophecy, xiv 

and religion, xiv 

Risala of, ix-x, xxii-xxiii 

Safa and Marwa, 143,144,173, 315 
Saleh, Walid, xvi n.21 
Samuel, 213 n.384 

Sana 3 ! of Ghazna (d. 525/1131), xxvi 
Saul, 213-14, 216 

Sells, Michael A., xxiii, 6 n.23, 79 n.142 
Shu'ayb, 145 
Simon, 213 n.384 
Solomon, 104, 468 

al-Sulami, Abu c Abd al-Rahman (d. 
412/1021), xii, xiv n.13, xviii n.25, 227 
n.431 

al-Tabari, Muhammad b. Jarir (d. 310/923), 
xxiii 

Tha'laba b. Hatib al-Ansari 1 -Awsi, 37 
al-Tha c labI, Ahmad b. Muhammad, xvi 
n.21 

Tughril Beg, Abu Talib b. MIkaTl (d. 
455/1063), xiii 

'Umar b. al-Khattab, 165 n.304 

von Schlegell, Barbara, xxiii 

Wabisa, 77 
al-Wahshi, 351 
Winter, Tim, xv n.17 

Yahya (John), 280 
Yahya b. Mu'adh, 138 n.246 

Zachariah, 277-79, 2 8 i n.92, 281 n.93, 282 
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Subject Index 


In addition to terms and subjects, the subject index includes groups of people (e.g., 
Christians, Jews), and other beings (e.g., angels, Satan). In this index, entries that begin 
with 'ayn appear first. For roots in which they appear as the second or third letter, c ayn 
and hamza have been ignored in the alphabetization. This is also the case for the defi¬ 
nite article al-. In cases where more than one word derived from a root appears in the 
text, we have listed these under the root of the word, for example, f-k-r (under which 
readers will find fikr, tafakkur, and tajklr). In the event that just one word from a root 
appears, we have left this spelled out, for example, fard. 

Note that in most cases there are several English words to define each Arabic word, and 
in the majority of cases, readers will find additional references under the English words. 
For example, under kh-dh -1 / khidhlan (disappointment; forsaking; abandonment), 
readers will find additional entries under each of the English words: disappointment; 
forsaking/forsakenness; and abandonment. 


c ada (habit), xix, 145, 268, 279, 305-6, 427 
ahl al-ada (ordinary people; people 
of habit), xix, 38, 145, 268, 305-6, 
327 . 4°7 

c adam (nonexistence), 222, 266, 289 
[ adl (compensation; to be fair and equi¬ 
table), 74, 449 
c ajj (crying out), 173 
'alaqat (attachments), 111, 373 
'asaba (patrilineal relatives), 382, 383 n.23 
c -b-d 

'abada (to become a servant), 97 
c abid, pi. abidun (worshiper(s)), xiv, 
11, 13, 28, 97,111,159, 229, 332, 344, 
369 

Hbad (servants), 385 
Hbada (worship; devotional service), 
15,44,60,107,159,165, 243, 297,374 
mcfbud (object of worship, adora¬ 
tion), 88,97,100,400,419,455,463 
tcfabbada (to show devotion), 385 
c ubudiyya (servanthood), 6, 19, 28, 
107,155,178,280,349,356,385,400, 
408, 454 

c -b-r 

Hbara, pi. Hbarat (outward, literal ex¬ 
pression), 23,138,159, 244 n.435 


iHibar (crossing over; to take heed), 
49, 218, 328 

c -dh-b 

c adhab (chastisement; torment), 211, 
266, 305 

c adhdhaba (to punish), 330 

c -h-d 

c ahd, pi. c uhud (covenant; pact; agree¬ 
ment; promise), 26, 65, 235 n.426, 
258, 318, 340, 376, 385, 391 
mu'ahada (mutual covenant), 397 
Hsma (preservation from error and sin/ 
safeguarding; [God’s] protection), 277, 
296, 319, 437, 461 
Htab (censure), 266 
c -l-l 

'ilia, pi. dial (defect/infirmity; cause), 
6, 45,114, 220, 273, 318, 320, 390 
ma'lul (effect), 274 

c -l-m 

Him, pi. c uliim (knowledge), 1,19, 26, 
30, 32, 60,174, 227 n.408, 253, 263, 
467 

ahl al-ilm (people of), 155 
Us an al- (language of schol¬ 
ars), 162 
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al-yaqin (of certainty), 227 
n.406, 365 

c ulama 5 (scholars), 1,152,158, 253,261, 
360 

-m-1 

atmdl (actions; works), 32, 106, 259, 
265, 352, 441 

mdamala, pi. mdamalat (works; 
moral behavior), xvii, 13, 21, 68, 
387, 396 

-m-m 

c awamm (ordinary people), x, 308 
n.134 

c umum (ordinary people; general ex¬ 
pressions; generality), 23, 57, 252, 
377 

-n-y 

'and (distress), 61,104,195 
'indya ([divine] solicitude), 11,13, 90, 
128, 286, 410 

ma'na, pi. ma'ani (meanings; deep 
intuitions), 129, 243, 321, 337, 340, 
360, 430 

-q-b 

c dqiba (end), 218, 339 
Hqab (punishment), 254, 266 
'uqba (hereafter/final outcome), 298, 
353 

'uquba (punishment), 451, 464 

-q-d 

'aqd (pledge; resolve), 26,173 
'aqida, pi. 'aqa’id (creed; dogmatic 
conviction(s)), 91 n.162, 288, 345- 
46, 453-54 

i'tiqad (commitment), 26, 400 
mu'aqada (mutual commitment), 397 

-q-1 

'dqila (the group responsible for pay¬ 
ing blood-money), 428 
c aql, pi. 'uqiil (intellect(s)), xx, 26, 
30-31,147, 227 n.408, 253, 261, 335, 
450, 467 

-r-d, 14 n.51 

brad (turning away), 14, 90, 445 
i'tirad (resistance), 14 
mu'arada, pi. mu'dradat (working 
against; oppositional tendencies), 
14,124 


ta'arrud (to oppose), 14 
c -r-f, 315 n.159 

' dr if pi. 'drifun (knower; one with 
deep knowledge), x, xiv, 11, 13, 15, 
28,111,121,138 n.246, 211,261 n.39, 
272, 312, 332, 369, 411 
Hrfan (deeper knowledge), xviii, 1,13, 
30, 67,103, 317, 329, 362, 465 
ma'rifa, pi. ma'arif{deep knowledge, 
recognition), xviii, 1, 67, 124, 238, 
263, 293, 370, 409, 411 

ahl al- (people of), 2,7,248, 270, 
306, 428 

ashdb al- (companions/masters 
of), 227 n.408 
tna'riif (kindness), 439 
ta'rif (the giving of knowledge or in¬ 
formation), 26,163, 375 

c -s-y 

1 asun (those who are disobedient), 32 

n-37. 275. 332 

Hsyan (disobedience), 318, 353, 359, 
400 

c udhr (excuse), 394 

c uyub (failings/defects), 193, 447, 460 

c -w-n 

c awn (aid), 294 
istfana (to ask for help), 15 

-y-n 

'ayn, pi. dyan (entity; perceived 
thing; eye of; reality of), xx, 6, 8, 
11,15, 53,113-14, 220, 260, 262-63 
al-farq (of separation), 444 
al-haqiqa (of reality), 132 
al-jant (of gathering together), 
310, 433, 444 

mustaqilla (independent), 113 
n.205 

al-tafriqa (separation), 132 
al-tawhJd (divine unity), 279 
al-yaqin (of certainty), 227, 365 
Hyan (eyewitnessing), xiv, 13, 69, 91, 
227 n.408, 244, 450 

c -z-z 

c aziz (previous, cherished, noble or 
valuable), 251-52, 311, 319 
c izz (glory/honor/might), 15, 267 
h'zzu (power), 60,105, 454 
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tdazzuz (to become powerful), 15 

abad, abad (eternity without end), 220, 
260, 438, 449 

abandonment, 19, 86, 105, 110, 296, 
308, 350, 392, 419, 431, 470. See also 
forsaking/forsakenness 
abasement, 267, 268, 305, 333, 392 
ablution, 314, 405 
abrogate, 1, 78,106-7, 207, 286, 397 
absence, 20, 31,130, 256 
abstinence, 237, 380 
abundance, 68, 409, 431 
accountability, 245 n.438, 297, 378 
acts/actions, 60,138 

of beneficence/kindness, 12, 67, 139, 
306 n.131, 400 (See also deeds) 
blameworthy, 461 

of disobedience/opposition, 189,272 
of drawing near [to God], 109, 130, 
332 

of favor, 359 

of God, xx, 85,114,147, 269, 421 
of guile, xxii, 400 

of obedience, 43-44,55,57,59,72,82, 
123,154,169, 257,272, 332, 373, 376, 
387. 394 

of separation, 72 

of worship/devotion, 171, 237 n.428, 
279, 380, 468 

ddct' (enemies), 25, 75,117 n.219, 134, 425. 

See also adversaries 
a-d-b 

adab, pi. adab (refined behavior/ 
good manners; propriety; belles 
lettres), ix, xvi, xvii, 18,28,108,144, 
165,181,199,254,268,278 n.90,312, 
314, 398, 437, 456, 459 
ta'addub (to behave in the best man¬ 
ner), 388 

tatdlb (teaching of discipline and 
manners), 188,191 
adepts, 357. See also masters 
admonition(s), 86, 239, 398, 413, 428, 439, 
450 

adversaries, 117, 240, 243, 270, 326, 342, 
377-78, 453. See also enemy(ies) 


adversity, 187,332,403. See also afiliction(s); 
trial(s); tribulations 

advice, ix, xi-xii, xviii, xix, xxi, 31,43,109, 
144-45, t83, 386, 401 
dfa, pi. dfdt (accident; harm), 158, 220 
afal (acts/actions), 60,138,185 
affection, xvi, 204, 345, 395, 416-17 
affirmation, 25-26, 29, 40, 52, 237-38, 257, 
291, 300, 328, 370, 425, 450 
of unity, 11,18 

affliction(s), 19, 25, 36, 75, 81, 97, 141-42, 
257, 266, 271, 286, 307, 313 n.152, 319, 
325-26, 342, 357, 373 n.261, 385, 394, 
4 t 3 » 455-56,471. See also difficulty(ies); 
trial(s); tribulations 

agency, free, 13-14, 54, 63, 79-80, 88, 124, 
131, 142, 170, 172-73, 183, 203, 212, 218, 
287, 303, 312, 315, 323, 328, 345-46, 351, 
356, 375, 378. See also choice 

divine/of God, xxii, 20, 48, 213, 218, 
328, 353, 375, 396, 409 
aggression, 154,170, 394-95 
ahadiyya (unicity), 53, 61 
ahl (community; family; people), 381 n.20 
al-ifrdt ([who] exceed all bounds), 
465 

al-nihdya (advanced disciples), 308 
al-qissa (of the story), 87,93,155,166, 
306, 423, 426 

al-tafrit ([who] fall short), 465 
al-zdhir (of external appearances), 
182 

ahwdl (terrible events; terrors), 185, 187, 
254 

ajil (future), 259 

akhbar (reports), 58, 262, 310 

alienation, 445 

Allah, x, 21-22, 219, 248-49, 280. See also 
God 

allusion(s), 1-2, 23, 50, 65, 76, 138, 159, 
162,171, 208, 227, 253, 313, 315, 338, 360, 
374 - 75 . 395 . 4 °i> 4 G 

alms/almsgiving, 70, 95,109,142, 209-10, 
239, 332, 419, 438, 467. See also zakat 
voluntary, 175, 230-31, 236, 239-40, 
438 

dmal (hopes), 20,187 
amends, 145,160, 305, 386, 456-57 
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a-m-n 

amdna (trust), 297, 305, 394, 411 
aman/amn (security; protection), 31, 
84,120, 370, 455, 466 
amm (trustworthy), 5 
amina (to be or feel secure), 312-13 
iman (belief; faith; trust), xx, 13,25,31, 
91,154, 370, 381, 455-57, 462, 466 
mu^min, pi. mitminun (believers), 84, 
288, 455 

musta’min (protective trust), 455 
a-m-r 

amr (command), 124, 152, 154, 318, 
330, 382, 400 

dhu l-amr (the possessor of au¬ 
thority), 411 

al-taklif (prescriptive), 114 
al-takwm (engendering; ‘to Be’), 
114, 452 n.133 

wa-nahy (and prohibition), 223 
md'mur (what has been com¬ 
manded), 352 

al-umur al-zahira (external affairs), 
167 

amwdl (wealth), 28, 259 
ancestors, 178-79. See also kin/family/ 
blood relatives; lineage 
angels, 46 n.69, 54-60, 62, 244, 261, 282, 
329, 400, 472 

anger, 99,200,229 n.415,336. See also rage; 
wrath 

of God, 324, 352 
animals, 151 

birds, 226, 227, 228, 285 
camels, 274, 275 n.82 
cow(s)/cattle, 76-78, 86-88, 89 n.157, 
100, 256, 365 n.241, 440, 463 
donkeys, 226 

gnats; flying insect ( dhubab ), 48-49 
lions, 49 

annihilation, 21, 52,138,152, 154, 259 n.27, 
262, 267, 300, 373, 430 n.97, 446-47 
a-n-s, 375 n.5, 376 n.11 

ins, insan (man; humankind), 375 
insdniyya (human nature), 315 
nds (people), 375 
uns (intimacy), 153 
antagonism, xiii, 327 


apostates, 36, 306 
appetites, xix 
aqtar (regions), 163, 259 
Arabic (language), xi, 356 
‘Arafa, [day of], 173,175,177, 315, 462 
ark, 213-14 

arrogance, 97,183, 353, 446. See also pride 
asceticism, 163, 270, 369 
ascetics, xiv, 11, 28,166, 344, 369 
Ash'ari [notions/views], xii, 14 n.52, 245 
n.438 

ashbdh (bodily, corporeal forms), 11-13, 
129,141, 350 

ashghdl (distractions), 23 
ashkdl (corporeal forms; outward appear¬ 
ances; behavior), 17, 64, 301, 319 
askhiyS (generous people), 378 
a-s-1 

istfsdl (extirpation), 259 
usul (foundations; roots), 132, 253 
aspirants, ix, xiii-xiv, xix, 15,28,51,96,109, 
121, 144-45, 157. 184. 235. 327. 344. 367, 
392 n.34, 401, 411, 428. See also novices 
aspirations, x, xviii, 17, 21, 29, 53, 64, 70, 
83,121,156,171,271,311-12,319,332,343, 
345. 373. 374. 377. 398, 401-2, 439. See 
also desire(s) 
assistance, 20,168, 247 

divine/of God, 15, 49, 271 
association/ascribing partners to God, 214, 
237,291,400,402,407,426,440,454. See 
also shirk 
astray 

God sending, 425, 454 
going/being led, 19-20, 49-50, 177, 
186-87, 294,305,331,412,437,44°~ 
42, 470, 474 

a-th-r 

dthdr, sing, athar (traces; effects; tra¬ 
ditions; vestiges), xx, 6,17-18, 49, 
53, 79, 82, 114, 133, 138, 220, 260, 
262-63, 310, 312 

dthdr al-bashariyya (carnal 
human traces), 18,170 
dthdr al-dnaya (effects of 
[God’s] providence), 286 
dthdr muftaqira (dependent 
traces), 113 n.205 
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dthdr al-takhsls (effects of [di¬ 
vine] selection), 286 
dthdr al-wdsita (traces of the 
intermediary), 319 

Ithar ([showing] preference for oth¬ 
ers), 191, 401 

attribute(s), 15,79, 82-83, 112 > 124, 141. 173, 
227 n.408, 252, 260, 299, 304 

of created beings/human, 62, 96-97, 
107,169,193, 222, 287, 348 
of disbelievers, 108 
eternal/of eternity, 10,12 
of God’s acts and essence, 273, 332 
of God/the Real, xvi, xx, 8,14, 21-22, 
30, 57, 74, 84,107,113,179, 221, 249 
n-4, 261-63, 331 . 444. 452. 463 
of lordship, 348-49 
of majesty, 219 
of realities, 139 

of worshipers/believers, 159,368,416 
authority, x, xv, 5,64,112,290,339,342,411, 
423, 449, 452, 463 

of divine unity, 258, 269 
of/from God, 14,146, 348 
of reality, 19, 237, 313, 375, 433 
avarice, 319, 401 n.53, 409 
aversion, 49, 83, 100, 193, 273, 298, 389, 
445 - 46 , 457 n.146 

awe, 18, 21, 67-69,72,108,140-41,173,179, 
206 

awtdn (homelands), xxi, 111, 401 
dya, pi. dydt (sign; verse [of Qur 3 an]), xx, 
107, 260, 279, 365 

azal, pi. dzal (eternity without beginning), 
220, 259, 352, 438, 448-49 

bahct ([God’s] splendor), 7 
bahja (joy, delight), 269 
balance, 445, 446 
banishment, 19, 255, 287, 305 
bankruptcy, 71,130, 231, 241, 405, 415 
banner, of Muhammad/Mustafa, xv, 115, 
128, 236, 304, 414, 438 
baqS (remaining; subsistence [in God]), 
21, 30, 52 n.84, 190, 267, 350, 373, 430 
n-97. 455 

barakdt (blessings), 239 
barzakh (barrier), 134 


bast (expansion; largesse), 210-11,268,367 
batil (falsehood), 124, 453 
battles, 98, 218 n.392, 328, 354 
b-d- c 

bidat (blameworthy innovations), 293 
ibdat (creating), 13 
mubdf (creator), 252 
beauty, xx, 11,58,70,173,227,231,257, 260, 
373 . 437 

of God, 6,8-9,14,16,22,47, 67,74, 
107-8, 141, 146,173, 220, 254, 265, 
346 

begging, 238, 243, 379. See also poverty 
belief, xiv, xx, 25-26, 29, 32, 36, 55, 69, 76, 
91,100,108,125, 222, 295, 304, 354, 369, 
417, 420, 450, 457-58,469,472. See also 
faith 

believers, xxi, 33, 77, 131, 133, 135, 136, 183 
n.339,184,223, 290,295,330-31,353-54. 
361, 363, 405, 417-18, 420, 428, 455, 470 
described, 26, 84, 456-57 
God’s love/protection of, 32 n.37,275, 
294 . 350 - 51 . 423 
guided, 16,102, 439 
hearts of, 46,112, 214, 329, 332, 412 
love of, 148-49 
nature of belief, 69, 244 
nearness to God, 163 
state of, 101-2, 435 

success of/glad tidings for, 12,47,101, 
117,148,180, 288, 336, 350 
belles lettres ( adab ), ix, xvi n.20, xvi n.21 
beloved, xviii, xix, 23,46,102,104,118,133, 
148, 154, 227, 250-51, 273-75, 311. 414. 
419 . 455 

beneficence, 7, 10, 12, 14, 67, 139, 187, 211, 
230, 233, 273, 279, 301, 377, 437-38. See 
also kindness 

bewilderment, 38-39, 48, 57, 70, 450 
biddya (beginning), 143,317,368,436 n.103 
ahl al- (novices), 157, 308, 357 
bismillah (in the name of God), 6, 21 
blame, 54, 58, 291, 320, 361-62, 371, 445 
people of ( malamatiyya ), xiii, 238 
n.431 

blameworthy, 73, 224, 318, 354, 463 
actions, 461 
innovations, 293 
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qualities/traits, 71,198, 315 
states, 239, 284 

blessing(s), 7, 11-13, 3i> 35-36, 72, 75, 79, 
139-41,143-44,151.159.161,231,233,239, 
296, 300-301, 312, 353-55, 364,369,406, 
417 . 435 .438, 443 . 449 . 457 . 458, 461. See 
also favor(s) 

awaiting believers, 47-48 
material, 141-42,171 
and the rich, 29, 297 
of this world, 119, 413 
blind(ness), 25, 32, 41-43, 46,151, 285-86, 

389 

blood-money, 427-28 
b-l-w / b-l-y 

bald 3 (affliction; tribulation), 25,104, 
117 445 

baldyd (afflictions), 313 n.152, 471 
balwa (tribulation), 258 
bodily (forms), 11-13, 35° 
body(ies), 29, 124, 193, 213, 216, 220, 226, 
275, 289, 315, 399, 405, 439, 443 
bondage, 276, 280, 374, 397 
Book(s), 123. See also scriptures 
from/of God, 98, 244, 262 
of the lovers, 24 
opening ( fdtiha ) of, 3 
people of, xv, 114 

re. Qur’an, 17,71,137,153,250-52,265, 
299,302,319,383,411,434,437,445, 
450, 452 

revelation, 285, 363, 406, 409, 462 
bounds [of God], 165, 198-200, 385, 465. 
See also h-d-d 

bounty [from/of God], 73-74, 84, 99,177, 
233-34, 296. 315, 355-57, 360, 396-97, 
399 ,401, 403 , 409, 416, 421, 423 , 437 - 38 , 
472-74 
b-r- 3 

bard 1 a (immunity [of God]), 7 
bariyya (creation), 443 
breaths, 48, 50,172,181, 220, 237, 241, 244, 
251, 313, 339, 345, 360, 371, 377, 431-32, 
444 , 449 

brother(s), 154,191, 251, 295, 319, 347, 354 
b-r-r 

birr (beneficence; piety; goodness; 
kindness), 7,139, 211, 306-7 


mabarr (acts of beneficence, kind¬ 
nesses, favors), 12,139, 374, 414 

b-sh-r 

bashar , pi. abshar (human being), 47, 
254, 263 

bashariyya (human nature), 18, 61, 
107,124,170, 301, 315, 318, 333, 348, 
360 

b-s-r 

basar, pi. absdr ([physical] vision/ 
sight), 33, 85,180, 256, 312, 324 
baslra, pi. basa’ir (insight; perceptive 
faculty), 30,33,75, 85,132, 256,312 
ibtisdr (insight), 49 
istibsdr ([seeking] insight), 1,26,473 
burdens, 16,41,72,118,137,159,161, 245-47, 
272, 278, 313, 333, 379, 394, 398-99,401- 
2, 424, 428, 474. See also affliction(s); 
tribulations 

burhdn, pi. bardhin (demonstrative proof), 
26, 69, 91,110, 227 n.406, 244, 260, 293, 
450, 467, 473 
b-y-n 

baydn (clear evidence; explanation; 
perspicuity), xx, 26, 30, 69, 227 
n.408, 263, 269, 292, 450, 467 
al-ishara (by allusion), 395,401, 
415 

al-tawhid (of [Gods] unity), 411 
bayyindt (evidence), 260 

calamity, 19, 51, 75,145,172, 252, 271, 354 
calumny, 113, 389, 436, 465 
captive(s), 95-96,195, 428 
caretaking, 13,163, 410. See also rbaya 
certainty, 26,29-30,57,73,96,102,135,151, 
226-28, 253, 260, 324, 329, 357, 365 
character traits, 117 n.219,198, 356 
charity, 117, 427 

chastisement, 33, 36,112,183, 211, 239, 251, 
458, 461, 473. See also punishment(s) 
children, 149,201-3,255, 256,284, 383-84, 
418, 430, 443, 445, 474 
of Adam, 55, 62,104, 261 
of Israel, 67, 73, 75-78, 81, 83, 85, 89, 
108,116,185, 208, 214,285,334 n.191 
of Jacob, 116 

choice, 183, 303, 312, 315, 323, 345-46, 351, 
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356,378 

divine/of God, 20, 213, 218, 353, 396, 
409 

free, 14, 79, 80,124,142,170,172-73, 
212-13, 218, 287, 312, 328 
Christians, xv, 129,187, 290 n.103 
circumambulation, 120, 121, 144, 173, 175, 
309, 311, 315. See also KaTia 
clay, 54, 285, 309 n.135, 375. See also dust 
closeness, 40, 62, 131. See also nearness; 
separation 
to God, 358 

clothing, 80, 83,174,178 
command(s) [of/from God], xvii, 7,15-16, 
27,32 n.37, 63, 82-83,85-86,108,124,139, 
152,154,168,170,174,181,188, 200, 212, 
233,239,243,258, 293,295,297,308,320, 
323, 328, 342, 349, 351, 353, 377, 380, 382, 
385-87, 396, 400, 424, 432, 447-48, 452, 
455 . 468 

conformity with, 23, 44, 60,138,149, 
235, 262, 273, 318, 438 
and laws, 301, 306, 308, 316 
opposing, 151, 235, 275, 367, 439 
prescriptive, 114, 375, 387, 419 
and prohibitions, 9, 223, 330 
commentary (of Qur’an), ix, xiii, xvii-xix, 
xxi-xxiv, 65 

communications, intimate, xvii-xix, 13, 
21, 35, 68, 72,109,123,142,173,191, 396, 
397 . 464 

communion, 3, 47, 60, 68, 72, 79, 94,106, 
176,180,228, 236, 259, 273,324,369,372 
with God, 431, 438 
of lovers, 17,20, 27-28,35,73,121,232, 
259. 3°4. 368, 456, 462, 473 
people of, 155, 365 

community, 104, 115, 117, 122-23, 12 7, 132, 
135,186,214,320,324,381 n.20,403,416, 
428, 434 . 463 

of children of Israel, 85,130, 247 
of the middle way, 131 
of Moses, 246, 334 
Muslim/of Muhammad, xiv, 17, 24, 
32,67,73-74,76-78,116-17,128,132, 
135,214, 246,294,314 n.157,322,331, 
334. 373 n.259, 392, 403, 416 
Sufi, ix, xiii 


companions, 17, 77, 82, 121, 146, 259, 267, 
293 . 319 . 321, 374 . 397 . 416, 452 - 53 . 466 
of absence/separation, 131,145 
of al-Jibt and al-Taghut, 408 
companionship, 75, 91 n.165, 92, 109, 118, 
150,152,165,176,195,198,200, 203, 205, 
278,317. 373 .389, 398 ,400,424,445,447 
of God/the Protector, 36, 236, 270, 
325. 400 

of Muhammad, 406 

compassion, xvi, 119, 179, 243, 278 n.90, 
333 . 383 

of God, 22,190, 245 

compensation, 74, 117, 141, 205, 229, 232, 

307. 417 

of God, 210, 233, 340 
complaint, 179, 209, 219, 234, 258, 291, 361 
concealment, 89,130, 289, 375 
conformity, 78,115, 260, 454 

to God’s command, 44, 60, 138, 235, 
253, 262, 273 
congregation, 139 

conjecture, 17-18, 20, 34, 46, 54, 92-93, 
130-31,135, 221, 253, 261, 291, 441 
conjugal (relationship), 389. See also mar¬ 
riage/marital [life] 
consecration, 173, 276 
consultation, 54, 203, 349 
contemplation, 423 

contentment, 83,172,234,258,320,333,341, 
397 . 425 . 435 . 439 

contracts, 154, 205, 241, 258, 318. See also 
covenant 

conversations, 54, 64-65, 438. See also 
communications, intimate 

intimate, with God, 39, 41, 47,129, 
161,193, 206, 226, 282, 335, 404 
corruption, 37, 51, 54-55,182, 233, 291, 315, 

424 

Covenant, Day of, 24, 49 
covenants, 51,55,59,67-68,84-86,103,119, 
122, 235, 298,302,364,376,389,395,397, 
425, 462, 464 
coveting, 396-97, 439, 445 
cravings, 82, 187, 345, 350-51. See also 
desire(s); passions; whims 
created beings/creatures, xxii, 11,16,54,57, 
59-60, 62, 71,118-19, 12 4,166,194, 214, 
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231, 237-38, 243-44, 264, 267, 271, 276, 
279, 282, 289-90, 320-22, 349, 355, 357, 
361-62,364,376,385,400,410,414,423, 
435 . 445 . 447 . 45 °. 452, 454-55, 459-6o, 
469-72. See also human(s)/humankind 
of God, 142,163,177, 441 
creation, 48,52 n.81,130,220, 222,377,403. 
See also origination 
act of, 421 

of heavens and earth, 365, 368 
creator, 78-79, 159, 222 n.397, 245 n.438, 
252, 34 i, 44 i 
creed, 115, 288, 345, 454 

of Abraham, 118,127, 308, 443 
crime(s), 353, 377 
criterion, 77-78,160, 251 
crucifixion, 287, 466 
curses/cursing, 145, 232, 290, 406 

of God, 97-98,144-45,290,304,334, 
406, 408, 428, 440-41 

dahr (time), 174 
dalal (led astray), 441 
damadr (innermost selves; recesses of the 
heart), 159,167,195 
darajat (degrees), 35, 47,142, 257, 320 
darkness(es), 17, 26, 41-43, 96, 104, 186, 
222, 260, 305, 324, 342, 422, 452-53 
of desire/carnal passions, 112 
of human nature, 40 
of ignorance/foolishness, 25, 31 
of the lower self, 135,183, 269 
day(s), 27,38, 65,93,103,147,149,154,159- 
60, 162, 165,175-76, 181, 222, 226, 238, 
249, 254, 266, 269, 271-72, 279, 295, 317, 
326, 336, 346, 353-54, 365-66, 371, 388. 
See also night(s) 
d-b-r 

tadabbur (pondering), 423 
tadblr (contriving; direction; plan¬ 
ning; self-direction), xxii, 43 n.62, 
124, 224, 233, 319, 346, 350 
dead, 9, 51-52, 79, 89, 96,140-41,147, 203, 
207, 355 

reviving of, 225-28, 269, 285-87 
deaf, 36, 41, 43,114,151. See also hearing 
death, 39, 41, 50,101-2,126, 203, 207, 226, 
228, 241, 262, 318, 355, 363, 370,387, 398, 


417, 420, 473 

debt/debtors, 241-43, 382, 384 
decency, 106,183, 320, 322-24, 380 
deception(s), 19, 34, 46, 89, 104, 110, 166, 
191, 240,253, 257, 271, 284, 299,326,388, 
406, 437, 453. See also lies/liars 
decree(s), xx, 44, 62,80,89,99,124,132-33, 
159,162,192, 316, 364, 398, 451 
eternal, 24,134, 304 
and forgiveness, 332, 349 
of God/the Real, xxii, 8-9, 54, 58- 
60, 63, 82, 85,114,119,123,127,143, 
153 . 170-71. 174 . 177 . 181, 187, 193 - 
94,201,208,218,224,238,252,262, 
290, 293, 309, 328, 330, 333, 348, 
350, 352 . 354 . 356, 375 . 377 . 393 . 396, 
406-7, 420, 425, 439, 442-43, 453 
flowing from, 10,20,41,136,140, 
142, 229, 258, 284, 303-4, 318, 
320, 364, 431 
prior, 61, 276, 304-5 
rejecting/opposing, 96,142, 313, 346 
of unseen, 65, 73 

deeds, 17, 85, 95, 129, 381. See also acts/ 
actions 

bad/evil, 236, 245 11.438, 369-71, 387, 
395, 400 n.52, 437, 459 
best of, 438 
glorious, 178 

good, 194 n.354, 245, 247, 296, 340, 
400 n.52, 403, 436, 466, 472 
righteous, 47, 84, 94, 142 n.256, 194, 
239, 288, 410, 442-43 
defects, 7,80,114,127,146,193,220,318,337, 
346, 351, 368, 380, 446, 460 
deficiencies, 447, 460, 471 
degradation, 323, 385 

of this world, 95,111-12 
degrees, xv, 12, 23,35,47, 63,112 n.203,142, 
197,236,240,257,266,270,333 n.188,352, 
359, 37 2 > 4°°, 4 2 9> 438- See also rank; 
station(s) 

deliberation/deliberative power, 125, 214, 
264, 287, 300 n.120, 328, 377, 409, 442 
deliverance, 96, 319, 373, 457. See also 
salvation 

delusion(s), xxii, 34,113,269,290,335,363, 
441-42 
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denial, xx, 40, 50, 89, 226, 253, 260, 263, 
302, 409, 464 

deprivation, 19,103,182, 208, 264-65, 296 
desire(s), 17, 20, 34, 82, 89, 92,101,111,182, 
243, 257, 287, 312, 315, 339, 343, 347, 415, 
430,440-42. See also cravings; passions 
carnal/lower, 28, 39, 68, 88, 93, 104, 
112-13, 148, 183, 187, 214, 234, 344, 
350 , 373 . 393 . 396 ,419. 430 , 434 . 458 
divine, 12, 49,161,177, 258, 296 n.112, 
322, 393-94 

object(s) of, 78,173,272,320,396,474 
of Satan, 412 

self-serving, 97, 99,100, 298 
spiritual, x, xviii-xix, 9, 35, 37-38, 
40, 43, 50, 92,108-9, 126,142,145, 
159 . 174 .176.190.268, 273,297,305, 
307,327,329,346,368,374,397,401, 
407, 427 

destiny, 61, 252, 372. See also fate; 
predetermination 

destruction, 42,112,118,171-72, 232, 337 
determination [of God], 6, 24, 60, 63,117, 
187, 224, 249, 266, 322, 328, 377, 383 
devils, 38,104. See also Satan 
devotion(s), 95,165,181,206,219,274,286, 
301, 325, 370, 385, 432 

acts of, 154,175, 297, 322, 380 
of the Prophet, 4 
to the Real, 134, 326 
sincere, 130, 295 

d-f- c 

daf (defending), 13 
difat (defense), 360 

dhat , pi. dhawat ([Gods] essence), 82,107, 
113,163,173, 260, 263, 332 
dhikr (remembrance; memory), 31,60,193, 
251, 367-68 

dhimam (protective pact), 51 n.79, 56 
dhimtnis , 35 

dh-1-1 

dhull (humility), 15 
madhalla (abasement), 305 
tadhallul ([being] humble; abasing 
[oneself]), 15,139, 267, 405 
dhunub (sins), 161,193, 447 
difficulty(ies), 40, 48, 89, 160, 187, 189, 
208, 226, 240, 258, 308, 326, 336, 338, 


353 . 356, 394, 415. See also affliction(s); 
tribulations 
dignity, 240, 385 

din (religion), 124, 157, 177, 263, 288, 294, 
297, 320 

disappointment, 83, 86,103,187, 264-65 
disbelief/disbelievers, xx, 31,32 n.37,38,46, 
51, 69, 92-93, 93, 95, 99,102-3, 108,117, 
119,124,130-31,148-49,192,216, 224-25, 
260,266,270, 275, 287-88, 295,297,301, 
306, 314, 317, 324, 331, 337, 361, 363-64, 
395 . 4 ° 3 . 4 ° 9 . 415 . 417-18, 418, 44 i, 453 , 
455 - 56 , 456, 461, 464-65, 470-71 
discernment, 261, 320, 338 
people of, 105 
disciples, 286, 308 

disclosure [of God], 54-55,57,72,175,184, 
208, 253, 346, 356 
discontent, 269 
disgrace, 85,104, 265, 379 
disgust, 445 

disobedient/disobedience, 32, 55, 59, 85, 
100,104,189, 275, 318, 332, 350, 353, 359, 
373, 380, 385, 400, 436, 464 
dispute(s), 333, 434 

distance, 20, 39, 42, 219, 254, 324-25, 362, 
451. See also separation 
from/of God, 220, 441 
as punishment, 255, 327, 352 
signs of, 79 

distinction, 54, 60, 289, 374-75, 437, 468 

divinatory arrows, 163,190 

divinity, 13, 21,146, 303, 318, 330, 425, 441 

division 

day of, 381 
vs. union, 263 

divorce, xvi, 195-97,199-201, 204-5 
diwan (account book), 233 
d-1-1 

dalil , pi. dala ’ il , or dalalat (evidence; 
proof; guideposts; indicators), xx, 
17, 26, 30, 208, 260, 293, 320, 335, 
450, 467 

istidlal (reasoning), 26, 69,147, 319 
doubt, 26, 46, 49, 76, 92, 96,101,185, 224, 
226,253,282,286,289,291,362,371,406, 
409, 423, 467, 474 
dowries, 205, 378 
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drinking, 34, 71, 82, 119, 159, 165, 190-91, 
205,226,255 n.18, 259 n.27,348,354,365 
n.241, 404, 414, 443, 454. See also food/ 
eating 
d-r-r 

darura (necessity), 249, 261 
darurl (self-evident), 387 
durr (affliction), 394 

drunkenness, 17, 52 n.84, 87, 190-91, 269, 
366, 373, 404 n.57. See also intoxication 
dumb/dumbness, 41, 151, 253. See also 
ignorance 

dunya ([this] present world), 257,258,344 
dust, 143, 263, 289, 303, 321. See also clay 
d- c -w / d- c -y 

daH (caller), 369 

dflVfl, pi. da'awa (claims; preten¬ 
sions), 243, 321, 340 

ears, 41-42, 42, 88, 116,151, 158, 248, 408, 
440 

earth(s), 44-45,53-54.59.62, 64,66,75, 82, 
133,143, 237, 252, 272, 303, 322, 330, 333, 
365, 405, 448, 471 

ease, 48, 61-62, 66,161,189,194, 209, 272, 
321, 349, 355, 404 
East, 112,131,133,153, 225, 237, 351 
ecstasy, 312, 436 n.103 
ecstatic finding, 72, 82, 110, 191, 363, 436 
n.103 

ecstatics, 11,13,111,121, 229 
effacement, 21-22, 152, 249, 267, 273, 291, 
300, 367, 446 

elect, x, 23, 28, 32, 74, 78, 107 n.189, 119, 
158,166,172,177,181-82,182,191,215,235, 
241, 252, 270, 308 n.134, 360, 365, 407, 
459-60. See also elite 

of the elect, 69, 74, 107 n.189, 146, 
191, 319 

mark of, 374-75 

elite, x, xii, 47, 69, 99, 319, 387, 407, 428. 
See also elect 

embarrassment, 193, 314, 361, 367, 388 
Emigrants, 191 n.350 

emigration, 190,370-71,397 n.46,401 n.53, 
43 °. 453 

in the way of God, 426, 431 
emulation, x, xiii, 104,118 


of the Messenger, 132 
Encounter, Day of, 67 
enemy(ies), 14, 25, 30, 32, 75,102,106,115, 
117, 128, 134, 168-70, 174, 206, 214, 251, 
277, 284, 286-88, 319, 324, 326, 330, 350, 
353 - 54 . 358, 361, 372 . 393 . 418, 433 . 455 - 
See also adversaries 

of God/the Real, 46,102,109,111,216, 
225, 317, 323, 342, 349, 425, 453 
of/to Muslims, 36, 306 
enjoyment, 36, 66,119,122, 371 

of this world/earth, 64, 360, 419-20 
enmity, 63, 95, 102, 109, 115, 168, 170, 183, 
270, 287, 335, 391 
envy, 99,106,108,135, 406 
erasure, 52, 229, 375, 444. See also 
effacement 

error(s), 2,31,41,59,61,93,96,132,177,183, 
221, 223-24, 266, 277, 293-94, 296-98, 
303-4, 308, 318, 345, 353, 436, 441, 448, 

452, 465 

of ignorance, 32,186 
of lower self, 18,189 
repenting from, 193-94 
essence, 79, 82,146,163,173, 267 
attributes of, 332 

of God, 8, 30, 53, 79,107,113-14,146, 
221, 260, 263, 267, 273 n.75 
estrangement, 145, 183, 197, 253, 267, 280, 
305, 317, 345, 347, 409, 453 
eternity, 10, 45 n.65,119,146,154, 222, 252, 
352, 438, 448-49 

of God, 8, 220, 259-60 
ethics, xvii 

evidence, 134, 147, 191, 208, 260, 292-93, 
302, 324, 453 

clear, 1,26,30,69,227 n.408,263,292, 
368, 450, 467 (See also proof(s)) 
evil, 7, 100, 102, 104, 111, 122, 136, 157, 217, 
268, 287,294,342, 345,358, 360, 420-21, 

453 . 456 , 459 - 6 i 

deeds, 236, 369-71, 386-87, 395, 459 
vs. good, 301, 359, 377 
evildoers, 111,119,122,136, 225, 327 
exaltation, 60,141, 267-68, 281 
exaltedness, 8-10, 78,102, 283 
excuses, 42, 65,174, 354, 362, 394, 430-31, 
455 
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exile, 80, 325 

existence, 6, 8,10-11,53,56, 61,68,113,128, 
138, 141, 146, 154, 180, 289-90, 322, 355, 
393 . 397 . 400, 441-42, 446 

of God, 8, 47-48, 70, 137-38, 147, 
219-20, 248, 260, 300, 341, 356 
exoteric, 253 

expending/expenditure, 188,191,218,229- 
31. 233, 235-38, 306-7, 326, 332-33. 394. 
398, 402, 411 
generous, 259 

of wealth, 28-29, 197. 229-30, 232, 
238, 439 
expiation, 174 

expulsion, 95,168,189, 212, 370-71, 408 
from the garden, 65-66 
extinction, 259, 261, 269, 396 

face(s), 8-9,133,136,148,153,321,330,377, 
404, 406-7 

of God, 112, 236, 376 
fdhisha (indecency), 334 
fahm (understanding), 253 
faith, xx, 1, 6,13,16, 24,31, 91,116,132,154, 
162,178-80, 244, 253, 270, 318, 340, 362, 
370, 380, 387, 402, 410-11, 455-57, 462- 
63, 466, 468, 473 
in Muhammad, 414 
in the unseen, 26, 29, 208 
fakhur (boastful), 402 
false, 453, 472 

claims, 46, 93, 299, 308, 342, 402 
deities, 222, 224, 412, 418 
notions, 30, 308 
speech, 347 
witnessing, xxi 

falsehood, 69, 77, 104, 124, 260, 295, 297, 
299, 342, 467 

against God, 308, 407 
fanff (annihilation), 21, 30 n.35, 52 n.84, 
267, 373, 430 n.97 
faqada (to be destitute), 259 
fard (obligatory portion), 382 
fasting, 61,158-60,162,164-65,175, 427 
external vs. inner, 158 
fate, 61, 75, 103, 129-30, 183, 218, 257, 
3°4, 335, 346, 354, 406, 451. See also 
predetermination 


fathers, 127,150,178-79,202,390,450. See 
also parents 

fatra (listlessness; slackness), xix, 329, 
344 - 45 . 347 

fault(s), 89,104,110,198-99, 203, 205,333, 
337 . 380 

favor(s), 51,94,146,183,210, 249,328,333, 
342, 374, 461. See also blessing(s) 

of God, 2, 8,10,13-14, 44, 47, 65-68, 
73, 131, 138-39, 172, 177-79, 233. 
243. 245.257. 263, 273-74,281,304, 
327. 345 . 356, 359 . 381, 396 - 97 . 429. 
45 °. 457 

special, 29,129,183 
witnessing of, 32, 66, 74,96, 230, 352, 
462 

f-d-1 

fadlla (merit), 197 
fadl , afdal (bounty; favor; kindness; 
preference), 47,58,73,131,138, 205, 
352 , 437 

tafaddul ([bestowing] favor), 68,139 
fear, 37, 44, 59, 66, 77, 89,120,141-42,144, 
181, 184, 206, 211, 271-72, 312, 336, 379, 
398, 418, 432, 446 
of death, 417 
of enemies (a c dd 3 ), 134 
of God, 25, 28, 44, 46, 68-69, 78, 84, 
90, 110, 136, 171, 257, 277, 318, 342, 
357 . 373 . 376 - 77 . 380-81, 434 
of judgment, 74, 241, 271, 331, 374 
felicity, 18,42,80,127,162,257,288,372,439 
fidelity, 203, 314, 325, 356 
fighting, 163,188-90,216,270,323,419,426 
in the way of God, 168-70, 209, 212, 
256, 354 . 370 , 417-18, 424 
fiqh (jurisprudence), xii 
firar (flight; fleeing), 323, 416 
firasa (inward perception), 77,132 
fire, 37, 40, 46, 74,117-18,149,151-52, 163 
n.299, 180, 255, 265, 288, 290, 319, 331, 
362-63, 366, 374, 395, 419, 455-56 
created by God, 187 
people of the, 29, 66, 76, 93,115,190, 
224, 239, 325, 342 

fitra (original or primordial nature), 113, 
129 
f-k-r 
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fikr (reflection; mental examination), 
26, 31, 253 

tafakkur (reflection), 368 
tafkir (speculation), 319 
flashes, 51, 67. See also glimmers 
folk, 30, 49 n.74, 73,182, 210, 391, 399 
of Aaron, 213 
of Moses, 213 
of Pharaoh, 75, 255 
re. Sufis, 210, 404 

who disbelieve/do evil, 46, 216, 225, 
231, 247, 304, 340, 464 
food/eating, 39, 83, 119, 151, 165, 226, 278, 
308, 339 n.203, 378 

date palms, 232, 365 n.241 
foolishness, 31, 58, 93, 235. See also 
ignorance 

foolish [people], 37,131,152, 242, 284, 299, 
379. See also ignorant 
forbearance, 300, 333 

of God, 85, 195, 204, 230, 291, 346, 
361, 384 

forbidden, 46 n.68, 95, 150, 152, 172, 183, 
!93-94> 239, 2 86, 318, 320, 322-24, 390, 
395 . 467 

forgetfulness, 28,59,179,318,359,366,375. 

See also heedlessness 
forgiveness, 13, 67, 101, 120, 154, 180, 193, 
230, 233, 274, 339-4°, 349, 370, 386, 
392-93, 414, 436 

from/of God, 178, 230, 233, 234, 244, 
332, 334-35, 429, 434, 436 
fornication, 386, 465 

forsaking/forsakenness, 32, 157, 267, 268, 
295, 350-51, 371, 419. See also abandon¬ 
ment; disappointment 
fountain(s), 65, 82 
f-q-r 

faqir (poor [person]), 237, 313 
faqr (poverty), 237 n.429, 340 n.204 
fuqard 1 (the poor; those who em¬ 
brace spiritual poverty), x, 29, 37, 
120, 171,175, 237, 278, 310, 311, 314, 
428 

iftiqar (to be poor), 414 
fragrances, 19,109,157, 269, 452 
f-r-d 


tafrid (becoming single-minded; the 
practice of singular devotion), 44, 
301, 370 

freedom, 62,107,155,198 n.360, 374, 454 
of God, 22, 264 n.53 

free will, 79. See also agency, free; choice 
friend(s), 14,17-18,25,45,117,128,130,134, 
152,156,187, 279, 282,300,324,361,400, 
411, 444, 448, 469 

of God, x, 1, 7, 9,13, 24, 46, 75, 87,92, 
106-7, in. 117-18,131,137,156 n.282, 
168,175,186,211 n.382,215,227,249, 
251, 261, 270,274,277-79, 282, 287, 
292, 300, 323, 329-30, 342-43, 349, 
358, 372, 393, 396, 409, 423, 429, 
465, 469-70 
of Satan, 358, 418 

friendship, xx, 7, 29,117,125,168, 298, 325, 
335, 368, 432, 444, 455, 461 
with disbelievers, 455 
with God, 88,107,118, 211 n.382, 228, 
237 n.429, 257, 270, 294, 296, 299, 
343 , 350 

f-r-q 

farq (separation), 10 n.40, 72 n.129, 
223 n.402, 273, 349 
firaq (separation), 189 
furqa (separation), 145,180, 225, 255, 
324, 369 , 404 

mufaraqa (to separate oneself), 352 
tafriqa (dispersion; separation), 319, 
337 , 349 , 447 

f-t-n 

fitna (discord; temptation; trial; sedi¬ 
tion), 62, 77, 276, 461 
iftitdn (to be subjected to unpleasant 
and difficult things), 353 
f-t-w / f-t-y 

fatwd (pronouncement), 77 
fityan (chivalrous; young men), xiii, 
378 

futuwwa (chivalry; noble-hearted- 
ness), xiv, xvi, 117 n.219, 120, 155, 
378 n.15, 438 
fu’ad (heart), 248, 356 
future, 73, 234, 239, 241, 255, 259, 321, 325, 
328, 335 , 347 , 369 , 379 , 381, 456, 463, 473 


ifrad (singularity) [of the Real], 291 
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Gabriel (angel Jibril), 3, 22, 102, 117 n.219, 
118,133, 412, 468 
gambling, 191 

garden(s), x, 35, 39, 47, 54, 61-62, 94, 101, 
139,176, 229, 232, 234, 298, 332, 339,341, 
352 . 355 . 37 i. 419 . 466 
expulsion from, 65-66 
people of, 29, 76 

underneath which rivers flow, 47,257, 
334 - 35 . 372 . 385, 410. 442 
gate, 81, 395, 464 

gathering, 10,14,26,72 n.129,223,254,287, 
310, 421, 433, 444, 469 

and separation, 263, 268, 273, 349, 
405 

Gathering, Day of, 266 
gender and family relations, xv 
generality, 376-77 

generosity, xvi, 11,20, 80,121,125,142,206, 
230,349, 353, 378 n.16, 379-80,383, 386, 
401 n.53, 419, 431, 461 

of God, 8, 16, 30, 32 n.37, 47, 55-56, 
137, 139,142,161, 233, 318, 383 n.25, 
384, 386, 410, 416, 442 
Gentiles, 297-98 
gentleness, 43 

of God, 105,132,183 
ghabara (dust), 263, 321 

gh-f-1 

ghafla (heedlessness), 37,101,104, 220, 
339 . 454 

taghdful (indifference), 212 
gh-f-r 

ghufran (forgiveness), 13, 339 
istighfdr (to ask for forgiveness), 414 
maghfira (forgiveness), 67 
gh-w-y 

aghwd (to lead astray), 187, 331 
ghayy (error), 345 
gh-y-b 

ghdba (to be or become absent), 27 
ghayb (unseen), 26-27,142,153 
ghayba (absence), 27, 341, 450 
ghiba (slander), 158 
gh-y-r 

ghayr , pi. aghydr (other), 17,153 
ghayra (jealousy), 165 
gifts, 63,105,198,205,209,231,297,378,397, 


415, 438. See also blessing(s); favor(s) 
of God, 8,10-11,14,21, 32,47, 75,138, 
140, 231, 233, 283, 350, 380, 452 
special, 6,138,140,269,279, 283, 329, 
387 

glimmers, 12, 26, 51, 96, 253, 269. See also 
flashes 

glorification, 55-60, 282, 369 
gnosis, 112 

God, 22, 114, 142, 244, 259, 441, 450, 456, 
460 

as the Eternal/sustainer, 114, 219-20, 
250, 451 

as the Glorious, 22, 260 
goodness ( bdrr ) of, 8,10, 67, 83, 307 
as Guardian/guardianship of, 45, 51, 
357 . 422. 448 , 471 

as the Hearing, 122,157,194-96, 209, 
223, 449 

as Independent, 230, 233, 309, 314, 
316, 448 

as King, 9, 13, 22, 267, 270, 313, 329, 
409 

as Living, 219-20, 250, 355 
as the Originator ( al-badf ), 17 n.65, 
45,113, 222 n.397, 252, 346, 348 
as Patron, 247 
praised, 9, 448 
radiance ( sand 1 ) of, 7, 9,146 
Self of, 74, 270-72 
singularity of, 261 n.36, 291, 393 
Sufficiency of, 11, 22, 53,128, 249 n.4, 
254 . 350 , 357 . 410. 453 
as the Wise ( al-hakim ), 252 
God-fearing, 25,171,194, 298,325,335,380 
gods, 83, 246, 472 n.168 
gold, 256, 306, 337 

good, 45, 58, 62, 90,102,149,164,180,195, 
210,255,269,301,357,360,380,389,400, 
417, 420-21, 424, 442, 460-61 

deeds, 95,177,194 n.354, 239,245,247, 
296, 340, 400 n.52, 403, 436, 466 
fortune, 23,136,189, 267,327,369,436, 
438, 471 

intentions, 426, 439 
manners, 70, 110, 133, 144, 199, 268, 
312-14, 398, 424, 460 
pleasure [of God], 13, 16, 28, 84, 115, 
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123,172,178,183,232,234,277,320, 
355 . 395 . 425 . 438, 439 
state, 111 

things, 80,151,180,232,239,420,439, 
467 

tidings, 46, 101-2, 115, 120, 126, 140- 
42,186,189,194, 264, 280-81, 283- 
84, 329, 420, 460, 469 
works, 135,211,324,332,380,383 n.24, 
383 n.25 

goodness, 24, 59,145,154, 306-7, 322, 353 
God as, 8,10-11, 67, 83, 307 
Gospel, 250, 285, 292 
grace, 15, 21, 68,137, 353 

of/from God, 7,10,25,56, 68, 85,106, 
137, 185, 200, 211, 315, 319, 327, 356, 
357 . 405 , 436, 457 

graciousness [of God], 198, 277-78, 345, 
352, 416, 429, 461 

grasp, [divine], 52, 210, 214, 328, 452 
gratitude, 74, 82,139,141-42, 210, 420 
lack of, 66, 457 n.146 
grave(s), 37,149, 466. See also death 
greed, 35-36, 227, 233-34, 445-46, 474 
grief, 36-37, 86,175, 204, 332, 344-45, 347, 
37 i. 384 

guardians/guardianship, 201,211,242,278, 
411. 435 

of God/Lord as, 45, 51, 211 n.382,357, 
422, 448, 471 

guessing, 30, 73, 110, 261. See also 
conjecture 

guidance, xix, 16,18, 30, 32, 50, 66, 90, 95, 
143, 144, 151, 164, 236, 312, 317, 375, 393, 
402, 423, 450, 473-74 
Qur J an as, ix, 1,160, 335 

habit, 17, 367, 387 

people of, xix, 145, 268, 305, 327, 407, 

427 

hdja , pi. hawadj (need; want), 321, 444, 
449 . 469 

hajj , 172-73, 314 n.156, 314 n.157 
hdl , pi. ahwdl (present; state; moment), x, 
28, 33, 83, 106, 123, 155 n.276, 166, 248, 
254. 259, 287, 334, 352, 376, 441, 450 
al-ada (habitual), 306 
ta^sis al - (groundwork for), 3 


hdla , pi. hdldt (state), 21, 43,109,166, 336, 
373 - 74 . 457 

Hanafi (school of law), xii, xiii n.9 
Hanafi-Mu'tazilis, xii, xiv 
hanifi 127, 293, 308, 443-44 
happiness, xxi, 3,18,24-25,52,137,162,175, 
188-89, 335. 347. 366, 370, 406 
harab (to flee), 258 

harakat (movements), 32 n.38, 123 n.227, 
224 n.403, 244 

hardships, 153,160-61,176,187,311,337,348, 
350, 357 . 394 

hasardt (sorrows; grief), 332, 345, 371 
hate/hatred, 174,188, 326, 388, 390, 399 
hawd , pi. ahwd 1 (whim; passion; caprice), 
28, 35, 95, 97,104,148-49, 257, 293, 298, 
320,344,346,370,396. See also desire(s) 
hawdjis (false notions; murmurings), 30, 
32,112, 308 

hawdn (abasement; disgrace), 19, 83, 265, 
464 

hayba (awe; fear), 18, 342 
hazz , pi. huzuz . ([good] fortune; worldly 
concern, portion), 18, 31, 35, 39, 69,122, 
138,165, 171,189, 211, 273, 298, 307, 343, 
376, 434 - 36 , 471 

al-nafs (of the lower self), 279, 323 
h-b-b 

hablb , pi. ahbdb (beloved or lover), x, 
23, 250, 274, 311, 361 
hubb (love), 274 n.81, 275 
mahabba , pi. mahdbb (love; cause of 
love), 67-68,119-20,148,159,178, 
238, 259, 273 n.75, 274, 340, 444 
mahbub (beloved), 455, 460 
muhibbun (lovers), x, 15 
h-d-d 

hadd , pi. hudud ([divine] ordinance; 
limit; boundary), 26, 82, 152, 199, 
222,258,308,318,356,376,385,391 
al-bashariyya (of human na¬ 
ture), 301 

al - dhikr{oi remembrance), 368 
mahdud (limited thing), 463 
h-d-r 

hadra (presence), 70 
hudur (presence), 110, 181, 194, 253, 
341 n.207, 367-68 
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h-d-th 

hadlth , pi. ahadtth , xxiv, 262 n.42 
qudst , 139 n.248 
scholars, xii 

hadith makhluq (newly created 
thing), 6 

h-d-y 

hadd (to guide), 187, 331 
hadi (guide), 369 
hidaya (guidance), 16, 90, 317 
health, 101, 241, 313 

hearing, 8, 32, 41-43, 68, 91, 114, 116, 124, 
151,163, 277, 348 

hearts, xx-xxii, 15, 29-31, 43, 51, 54, 71, 82, 
87-88, 93, 100, 103, 120, 129, 132, 136, 
158-60,168-70,179, 186, 194, 206, 237- 
38, 243, 258, 268, 299, 301, 308, 319, 350, 
357 . 373 . 393 . 397 - 98 , 404, 407-8, 435, 
439 , 441 , 447 , 449 , 452 , 455, 469 
attachments of, 45 

of the believers/worshipers, 14, 46, 
112, 214, 329, 332, 412 
bewilderment of, 48 
breaking of/broken, 56, 383 
comforts of, 188-89 
confounded, 85, 269, 306, 345 
constriction and separation of, 210- 
n, 347 

and doubt, 215, 224, 226-27 
at ease/at peace, 214, 327, 329, 349 
hardening of, 36, 90,153 
of His friends, 1, 24,137, 358 
innermost/inner secrets of, 10,12, 21, 
47, 55, 64, 67,110,152,166,177,195, 
241, 311, 326, 356, 364 
liberation of, 379 
life of, 222, 227-28, 280 
lights in/on, 17, 42, 77,112, 259 
and love/lovers, 27,199, 209,275,310, 
356 , 399 

neighbors of, 400-401 
pilgrimage of, 173,176, 314-15 
presence of, 253, 433 
punishment of, 85, 266, 440 
purification of, 7, 121, 167, 249, 287, 
346 

and rejection, 132, 410, 445, 464 
and remembrance, 139,193, 282 


sealed, 32, 41, 97, 464-65 
of the seekers, 11,147, 309, 314, 332 
and separation, 189,286,305,347,375 
sickness of, xviii, 35 
tawhid and, 14, 44,121,185, 312 
those astray/of disbelievers, 252, 254, 
342 

and those with deep knowledge, 13, 
111,171, 311, 317, 362, 401 
unveilings of, xx, 47, 335 
witnessing of, 28,116,133,181-82,248, 
314 , 354 , 394 , 433 , 464 
heaven(s), 42, 44-45, 49 n.74, 53, 59, 75, 
81,133, 147, 214, 252, 260, 284, 303, 322, 
330,365,448,458,471. See also paradise 
heedlessness, 31, 33, 37, 42-43, 49, 92, 101, 
104, 108-9, 13°, 17 2 , 189, 194, 220, 244, 
249 , 339 , 397 , 4 ° 4 , 423, 454 - See also 
forgetfulness 

people of, 190-91 

heirs, 202, 279, 355 n.230, 381-82, 384, 397, 
474 

hell/hellfire, 183, 288, 352, 371, 428, 430, 
442 , 452 , 458 

Helpers (in Medina), 397 n.46, 401 n.53 
hereafter, 96, 101, 104, 110, 120, 179, 180, 
189-90,190, 255, 295, 343, 347, 358, 368, 
402, 417, 419-20, 420, 449 
himdya ([God’s] protection), 410 
himma , pi. himam (aspiration), 64 n.106, 
156,171, 311-12, 332, 343, 374, 402, 439 
h-j-b 

hajaba (to veil), 187 
hijdb (veil), 292, 321 
h-k-m, 235 n.423, 252 n.11 

hikma ([Gods] wisdom), 54 n.86,235 
hukm , pi. ahkam ([God’s] decree; 
prior determination; ruling; judg¬ 
ment; property), xx, xxii, 6,14,18, 
24, 31, 44, 54, 59, 60, 62, 99, 124, 
127, 132, 136, 142, 159, 171, 174, 187, 
218, 235, 252,258, 262,266, 284-85, 
290,295,308,309,316,318,322,330, 
332-33, 348 - 49 , 352 , 356, 375 , 377 , 
442, 455, 460, 467 

hi 1 

haldl (permitted), 151 

mahall (locus; place), 82, 125, 165 
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n.305,194,387,466 
tahlil (the detailing of what is per¬ 
mitted), 420 

h-m-d 

hamd (praise), 8 

mahmud (object of praise), 8,62,236 
holy rites, 122-23,178 
Holy Spirit, 97, 218 

honor, 15, 22, 54, 60, 119-20, 128-29, 146, 
176, 231-32, 267, 284, 298, 345, 380, 390, 
402, 409, 417, 435, 443, 472 
hope, 4,16,41, 44, 57, 61,102,134,142,161, 
174, 190, 211, 221, 243, 272, 311, 357, 396, 
433 . 457 
Hour, 185 

House, 119-22,144,172-73, 309-15 
of Abraham, 275, 409 
h-q-q, 450 n.129 

haqiqa , pi. haqffiq (real; reality), x, 
139 . 194 . 312-13. 315 . 367, 370 , 394 . 
433 . 451 . 460 

ahl al - (people of), x, xiv, 132 
n.241, 299, 346, 405, 407 
Haqq (Real), xx, 1 n.i 
haqq , pi. huquq (proper manner; 
right, truth, reality [of God]), x, 
18, 31, 39,107, 114, 119, 122, 137-38, 
153 . 165. 171. 178-79, 189, 195, 211, 
222,227,248,262,289,293,301,315, 
343 . 356. 364. 367, 376, 395 . 434 - 35 . 
437 . 45 ° 

al-haqq (of the Real), xi, 69, 216, 
279 . 323, 392 , 431. 450 
tahqiq (realization; actualization; 
recognizing [the truth]), 1, 13, 20, 
25, 43-44, 66, 72,159,161, 265, 314, 
340, 350, 368, 441, 450, 462 

ahl al - (people of), 12, 158, 345, 
447 

h-r-m 

haram (area around the KaTia), 315 
hirman (deprivation), 19,264-65,295 
hurma (respect), 456 
ihrdm (state of consecration), 173, 

176, 314-15 

muharram (prohibited thing), 315 

h-r-r 

hurriyya (freedom), 107,155, 454 


muharrar (consecrated; emanci¬ 
pated), 276 

h-s-b 

hisab (reckoning), 266 
husban (guessing; reckoning), 73,110 
muhasaba (accounting), 244 
h-s-n 

hasana (a good thing), 180 
husn (excellence; beauty; good), 110, 
218, 265, 277, 442 

ihsan (to act in a kind manner; 
beauty; virtuousness; beneficence; 
goodness), 67,110,154,172,187,273, 
333 . 400, 437 - 38 , 443, 446, 458 
muhsin (virtuous; beautiful), 56,110, 
155 ,172, 443 , 458 

h-s-s 

hiss (sensory perception), 249, 261 
ihsas (sensory awareness; percep¬ 
tion), 82,154, 262 

hujja (argument; proof), 263, 288, 469 
hujum (onslaughts), 102, 258, 355 
humanity, 124,178 

human(s)/humankind, xi, xiv-xv, xix-xx, 
46, 49, 51-53, 56, 84, 121, 129, 179, 205, 
211 n.382,221,245,250,254,263,273,355, 
361,375,425,428,452,459,460,472,474. 
See also ordinary [people/believers] 
aspirations, 271 

attributes/qualities, 82, 96-97, 107, 
165,193,249, 287,331, 333, 348, 350, 
377 , 388 

authority of, 88 
carnal properties of, 281 
condition, xviii, 458 
error, 61-62, 353 
faculties, xx-xxi, 221 
interactions, 297, 333 
nature, 40,112,149,197, 201, 235, 301, 
313 , 315 , 318-19, 360, 396, 447 
states, x, 87, 348 
tests for, 214 

traces, 18, 79,170, 259 n.27 
virtues, xvi 

humble (people/behavior), 72,108,139,175, 
267,340,372,405,414,419,435,452,472 
humility, 15,44,121,173, 231, 280,316, 349, 
405, 472 
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hunger, 141-42 

hurqa (burning), 33,180,225,256,369,404 
huwiyya (He-ness; essence; ipseity), 22 
hypocrisy/hypocrites, 33,35,37-40,42-43, 
232, 295, 354, 412, 415, 425, 427, 451-52, 
454-57 
h-y-y / h-y-w 

hayff (shame), 314, 434 
hayat (life), 169, 222, 280, 355 

Iblls, 60-61, 441. See also Satan 
ibtidd 1 ([divine] origination; beginning), 
297, 320 

idolaters, 101, 106, 127, 148, 192, 293, 308, 
363 

idolatry, 45-46, 260, 309, 317 

hidden, xxi-xxii, 123, 178, 395, 400, 
402 

idols, 83,100,148-49, 408, 441 n.114 
ignominy, 19,37,50, 83,86,99,112,251,298, 
372, 385, 403, 405 

ignorance, 25, 32, 43, 49, 52, 56, 80, 92, 
103-4, 182, 186, 221, 226, 253, 260, 287, 
386-87, 408, 422. See also foolishness 
age of, 201, 344-45 

ignorant, 111, 133, 176, 226, 237, 387, 394 
n.39. See also foolish (people) 
ijdb ([God’s] approval), 74, 159, 161, 211, 
266, 310, 376 
i c jdb (self-conceit), 74 
iktfab (unhappiness), 259 
ilahiyya (divinity), 21, 303, 318 
illness/sickness, 159,160,174-75, 313. 404, 
426,432 

in hearts, xviii, 35 

illumination, 46,112, 246,319,321,324,338 

illusion(s), 19 n.73, 35 

imam (leader), 6,118, 411 

imdma (leadership), 119, 439 

impurity, ritual, 405 

inanimate things, 11, 441 

income, 241, 474 

indecency, 77, 150, 183, 233-34, 282, 320, 
322-24,334-35 

inheritance, xv, 326,360,380-84,397, 474 
of women, 388, 474 
injury, 75, 81, 230-31, 243, 429, 466 
injustice, 130,157, 240, 318, 322, 394-95 


inkar (denial), 40, 410 
innovation, 17, 224, 293 
insight(s), xiv, 1, 17, 25-26, 32, 42, 50, 103, 
208, 225,237, 312,354, 359, 429, 473. See 
also realization 

faculties of, 30, 41, 49, 256, 389, 420 
lights of, 151,182,185,187,253,338,434 
insincerity, 50, 413 
insolence, 38-39, 49,101,186, 255 
insolvency, 194, 240-41 
integrity, 380 

intellect(s), xiv, xx, xxii, 26,31,112,147,227 
n.408, 253, 260-61, 266, 320, 366, 447, 
450, 463 

lights of, 25, 319 
intelligence, 151 

intentions, 44,64,112,158,192,195,197,199, 
203, 243, 329, 346, 379, 426, 439 
intercession, 61, 74-75, 117, 219-20, 306, 
403, 424 

intercessors, 55, 74-75,117, 349, 403, 424 
intermediary(ies), 17, 31-32, 50, 236, 244, 
246,319,370,412,436 n.103,463,468-69 
of messengers, 137 
Muhammad, as, 29, 329 
interpretation(s), ix, xiv n.16, 1, 22, 36, 
64-65, 159-60, 185, 239, 253, 262, 296, 
314, 411 

intimacy, xiv, xx, 15,24,47, 62, 68,126,141, 
161, 234, 254 n.16,259 n.28, 321, 325, 335, 
341, 372, 452, 466 

with God, ix-x, xvii, xix, 153,267-68, 
346, 439, 443 

intiqdm (revenge), 353, 359 
intoxication, 190, 259, 269, 363, 404 
inward, 110, 237 

nature, xvii, 396 

thoughts/perception, 77,132, 459 
ishdra , pi. ishdrdt (allusion; subtle direc¬ 
tives), 1-2, 23, 26, 65,138, 208, 253, 360, 
374 - 75 . 395 . 4 °i, 415 . 44° 

al-haqlqa (of reality), 50,159, 315 
al - kashf ( of unveiling), 253 
lisdn al - (language of), 162 
al-qalb (of hearts core), 356 
al-waqt (of the moment), 171 
Islam/ isldm , xi, xv, 43,119,124-26,168,182, 
203, 207, 263, 303-4, 306, 397 
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ism (name), 7, 21, 213, 219, 262, 374-75 
istawd , 53 

istildm (eradication), 21, 259 
istinbdt (extraction), 423 
ftakafa (to remain in retreat), 311 
ithbat (affirmation), 291, 300 n.120, 301, 
309 

jabarut (invincibility), 9, 87 
jadhaba (to attract), 187 
jdhiliyya (time of ignorance), 201. See also 
ignorance 

jahim (hellfire), 255, 288 
jaldl ([divine attribute of] majesty, sublim¬ 
ity), 8, 21, 47, 60,173,179, 254, 260 
jazc ? (recompense), 195, 445, 453 
jealousy, 165, 292, 409 
Jew(s), xv, 84, too, 102,106 n.187,129,187, 
209, 293, 406, 434 n.98 
j-h-d 

ijtihad (independent judgment; rea¬ 
soning; effort), 26, 249, 474 
jahd (effort; exertion), 26, 110, 139, 
269,340,452 
jihad (struggle), 417, 433 
majhud (endeavor), 18 
mujahada ([spiritual] effort; struggle; 
striving), 21, 68, 89, 109, 184, 357, 
373 . 393-94 

al-Jibt and al-Taghut, 408 

jiha (aspect), 220 

jinan (gardens), 139, 339, 352 

jinns, 221 

jism (body), 213 

jizya tax, 35 

j-l-w 

tajalla (to disclose), 211 
tajalli (self-disclosure [of God]; 
manifestation), xx, 13,265,335,346 

j-m- c 

ijmS (consensus), 440 
jam c (gathering), 17, 72 n.129, 223 
n.402, 273, 349, 421 
^ayn al-jamt (source of gathering 
together), 310, 433 
al - jam Q (of the gathering), 10, 
444 

j-m-1 


jamal ([divine attribute of] beauty), 
47 . 173 . 254 

tajammul (to be adorned; to become 
beautiful), 15, 267, 405 
journey, 65,159-60, 237,242, 270,315,348, 
404. See also travel/traveling 
jud ([God’s] generosity; liberality), 18, 47, 
137.139 

judgment, 132,172, 260, 297, 467, 474 

of God, 58,177, 235, 298-99,383 n.25, 
393 . 396, 453 

Judgment, Day of, 13-14,152 n.272,181 
juhud (denial), 263 
jurists, 241 

justice, xx, 35, 197, 261, 377-78, 410-11, 
449-50 

Ka c ba, 119,120 n.225,131, 311-12, 315 n.162 
kamal (perfection), 260, 462 
Karramiyya, xiv 
kasb (acquisition), 421 
k-f-r 

kafara (to renounce), 412 
kuffdr , kdfirun (disbelievers), 32 n.37, 
117 n.219, 275, 288, 324 
kufr (disbelief; ingratitude), xx, 69, 
124,139, 457 n.146, 470 

k-f-y 

kdfl ([God] suffices), 252 
kifdya ([God’s] sufficiency), 11, 128, 
410 

khabith (evil), 360 

khamr (wine), 190-91. See also intoxication 
khasis (cheap), 420 
khawf { fear), 110, 312 
kh-dh-1 

khidhldn (disappointment; forsaking; 
abandonment), 19, 83, 86,103,187, 
264-65, 268 n.64, 295 
takhadhul (desertion), 212 
khidma (service), 68,70,110,139,180, 218, 
280, 283, 305, 383, 406, 437, 439, 443 
khitdb ([divine] speech), 161, 463, 473 
khiyana (treachery; breach of faith), 305, 
411 
kh-l-f 

ikhtildf (alternation; different re¬ 
sponses), 260,365 
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khalaf (compensation; recompense; 
successor; descendent), 140, 232, 

363, 447. 466 

khdlafa (to oppose), 115,129,189 
khilaf (opposition), 59, 471 
mukhalafa , pi. mukhalafat (opposi¬ 
tion; disobedient acts; transgres¬ 
sions), xx, 170 n.319, 188-89, 2 35> 
2 7 2 . 334 . 373 
kh-1-1, 444 n.121 

khalil (friend), 117, 124, 127, 227, 274, 
444 

khulla (friendship), 118,125, 444 
kh-l-q 

khalq (created beings; creatures; cre¬ 
ation), 8, 60,119,153,364,412 n.68, 

437 . 447 . 450, 455 . 459 
khulq ; khuluq , pi. akhlaq (noble char¬ 
acter traits; moral qualities), 109 
n.198,117 n.219, 297, 388 

kh-l-s 

ikhlas (sincerity), 92, 124, 263, 313 
n.151, 415, 453 
istikhlas (liberation), 7 
mukhlas (sincere person), 313 
kh-s-s 

khasffis (special favors; characteris¬ 
tics), 29,129, 370 
khasasa (poverty), 444 
khass , pi. khawass (elect; elite), x, 308 
n.134, 319, 374 

khusus ([spiritual] elect), x, 23, 252 
khususiyya (intimate friendship), 29, 
61. 257, 343 

takhsls (selection; specification; des¬ 
ignation), 29, 61,116, 286,294,314 

kh-t-r 

akhtar (degrees of dignity), 240 
khatarat (thoughts), 244 
khatir , pi. khawatir (thought, feeling, 
inclination or intuition), 26,31-32, 
46 n.69, 71,103, 235, 308, 440 
khudvt (submission), 60 
khumud (extinction), 259, 261 
khusran (loss), 19, 353, 359 
kh-y-r 

ikhtiyar ([divine] choice; free choice; 
preference), 14, 16, 20, 124, 142, 


212-13, 233, 287, 312, 328, 353 
khayr (good), 67, 301, 322 
khayrdt (good things), 90, 239 
khayriyya (goodness), 61, 322 
kindness, xxi, xxii, 15, 17, 40, 109, 146, 
157-58, 187, 205-6, 278 n.90, 306 n.131, 
312,369,400,414,424,432,439,467. See 
also beneficence 

of God, 10, 13, 21, 34, 47, 67-68, 75, 
79, 105, 129, 137, 139, 159, 172-73, 
179. 233, 243, 249, 262, 273, 308, 
310, 329,342-43,345, 358, 376,419, 
447-48, 457 

to women, xv-xvi, 388, 398 
kin/family/blood relatives, xv, 43, 95,154, 
172,175,188, 377, 380-84, 397, 399, 400, 
427, 443, 449, 474 
kingdom, 266-69, 409 
of God, 403 

of heavens and earth, 107, 364 
kingship, 213, 216, 225 
king(s)/King, 9,13, 22, 75,127, 212-14, 267, 
269-70, 313, 329, 409 
kinship, 168, 333, 375, 377 
kitab (Book), 161 
k-l-f 

kulaf (burdens [of prescriptive law]), 
137 

mukallafun (responsible beings), 84 
n.148 

takllf (imposition of obligation(s); 
prescriptive command; charge 
with responsibilities), 58, 72, 114, 
160,163,174, 308, 375, 387 

k-l-m 

kalam (speech [of God]; theology; 

words), xii, 24, 76,114,135, 332 
kalima (word), 291 

knowledge, xv, 1, 18-19, 24, 37, 55, 57, 60, 
67,105,110-11,119 n.224,130,134-35,144. 
163,213,217,227 n.408,262-63,288,290, 
292, 343, 368, 400 
acquiring, 249 n.5 
of certainty, 365 

deeper, ix-x, xviii-xx, 11, 13, 15, 103, 
112, 116,158, 171, 211, 234, 272, 317, 
329. 332, 362, 411, 463, 465, 473 
of God/Real, 1,13, 52-53,115,125,137, 


510 | LataHf al-isharat: Subject Index 


142,147,154,166,177,179,187,200, 
212,221,224,226,235,237,240,261, 
271,300,360,381,406-6,409,415, 
466,470,474 

granted to [Muhammad], 437 
juridical, xviii, 28 

people of deep, 2, 7, 28,155,158, 200, 
248, 270, 306, 312, 369, 376, 428 
those firmly rooted in, 253, 467 
types of, xiii-xiv, 26, 30, 32-33, 56, 
58-59,112,152, 248, 387, 465 

k-r-m 

ikrdm (honor; reverence), 21,129,266 
karam (magnanimity), 331, 442 
kardma , pi. karamat (special gift), 6, 
138,140, 269, 279, 329, 387 

k-sh-f 

kas/i/funveiling), 47,110,137,173,211, 
253 - 45 ° 

kushufdt (unveilings), 321, 357 
mukdshafdt al-quliib (unveilings of 
hearts), xx, 335 

k-w-n 

akwdn (things brought into exis¬ 
tence), 53 

kawn ([coming into] being), 82, 96, 
105,113,136, 420 

language, 9 

of allusion, 93 n.168,162,172 
Arabic, xi 
of law, 315 
of Qufian, xviii 

of scholars, 93,162,172, 360, 411 
lawdmf (flashes), 51 n.8o, 67 
lawful, 150,196,198-99, 286,308,388,391, 
467. See also permissible/permitted 
law(s), 19, 28, 52, 84-85,114, 121,123, 125- 
26, 137, 144, 152, 154, 159, 188, 192, 198, 
253, 286, 293, 297, 301, 308, 315-16, 386, 
390-92, 401, 404, 433, 439, 444, 460 
schools of, xii-xiii, xvi-xvii 
leader(s), 6,118-19, 184, 236, 274, 317, 330, 
343 . 353 . 411 

leadership, 119,122, 383 n.23, 439 

lepers, 285-86 

letters 

alif 22-24, 249 


bd \ 6, 7, 275 

detached/disconnected ( al-huruf al - 
munfarida ), 22-23, 249 
dhal , 15 
hd \ 275 

lam , 8,15, 22-24,180, 249 
mim , 7, 22-23, 249, 266 
sin , 7, 343 n.213, 473 
za \ 15 

lewdness, 176, 385-86, 388, 392 
liberality [of God], 16-18, 308 
liberation, 7, 379 

lies/liars, 5, 33, 37, 266, 386-87, 460, 470. 
See also deception(s) 
about God, 362 

life/lives, 36,38,101-2,140-42,149,155-56, 
162,170,178,180, 231, 297, 300-301, 318, 
320, 322, 335, 341, 345, 355, 376, 383, 417, 
429, 43 i. 436 , 446 

to the dead, 9, 89, 226-28, 272, 285- 

87 

given by God, 51-52, 208, 225-26, 
228, 347 

of the heart, 169, 222, 227-28, 280 
present/of this world, 95-96,101,182, 
186,239,256,326,363,417,429,435 
lightning, 42-43, 337 

light(s), 12,17,19,26-27,4°. 43.46. H2,120, 
124,152,175,213,218,222,224,260,290- 
91. 296, 339, 374, 422, 430, 438, 463, 473 
of communion, 228 
vs. darkness, 324 
of disclosure, 346, 356 
of divine assistance, 49 
of divine governership, 348 
of divine self-disclosure, 303 
of divine sufficiency, 254 
of felicity/contentment, 42, 320 
of God/Real, 78, 91,131, 294, 327 
of guidance, 423 
of inner sight, 85 

of insights, 103,151,182,185,187, 253, 
338 , 434 

of the intellect, 25, 319 
of/in hearts, 77, 259 
of the prophets, 251 
of realization, 129 
of servanthood, 107 
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of solicitude, 46,116, 335 
of unity/of oneness, 237, 246, 269, 
301 

of unseen, 1 
of witnessing, 90, 394 
lineage, 119,179,275,383 n.23. See also kin/ 
family/blood relatives 
liqif (encounter; meeting), 190, 297, 350 
listlessness, xix, 39-40, 94, 119, 184, 238, 
269, 306, 327, 329, 347, 412 
litanies, 154,166, 308, 332, 393, 408 
literature 

Arabic, xi 
didactic, xvi n.21 
Sufi, xviii n.25 

tafslr , 47, 172, 213 n.384, 226 n.406, 
228 n.409 
liwa ’ (banner), 236 
loan, 209-10, 331, 424 
longing, 101,121,161, 274,338,359,369,463 
for God, xix, 43, 443, 463 n.261 
lordship [of God], 6, 28, 53,147, 224, 228, 
260, 301-2, 316, 335, 343, 348-49. 356, 
377 . 408 

love, 5,14,24,100,111,119-20,137,139,153, 
159, 168, 178, 199, 236, 306-7, 322, 333, 
399 . 444 . 455 

of/for God/the Real, 1, 50, 55, 67-68, 
148-49.171, 258, 273-74, 369, 376 
for the present world, 101, 404 
lovers, x, xviii, xix, 3,15, 23, 63, 65, 75,143, 
155,171, 209, 227, 250, 254, 266, 271, 275, 
310-11, 320, 361, 366, 391 
Book of, 24 

communion of, 17, 20, 27-28, 35, 73, 
121,232,259,304,368,456,462,473 
lower selves, 28-32,40,46 n.69,93,97,99, 
141, 153, 159, 168, 169, 171-72, 184, 188, 
194,214, 224, 237, 241, 263, 303, 307,354, 
376, 387, 394-95, 398, 401, 404, 408-9, 
418, 431, 439, 466, 474 

abandoning/turning away from, 50, 
78, 270, 345, 460 

annihilation of, 52,181, 333, 355, 373 
attachments to/occupation with, xxi, 
165, 240 

clamor of, 96, 313 

concerns of, 35,165,279,319,323,346, 


446 

constraint/control of, 201, 235, 238, 
258, 268, 320, 429 
darkness of, 135,183, 269, 300 
demands/desires of, xxii, 82,148, 240, 
281, 350, 379, 388, 459 
errors of, 18, 30,189, 240, 335 
murmurings of, 17, 32,112,170 
opposition to/fighting/as enemy, 170, 
173 - 74 . 234 . 342 . 350, 373 . 389. 417 
and patience, 72, 258, 373 
sacrificing of, 89, 228, 373, 415, 417 
tendencies/nature of, 124, 430 
loyalty, 38, 98, 399 
1-s-n 

lisan (language of; tongue), 139, 269, 
387, 396 

al-ilm (of scholars), 162 
al-ishara (of allusion), 162 
al-sharfa (of the law), 315 

1-t-f 

latifa , pi. latdHf (kindness; subtleties), 
1, 6, 273, 311 

lutf pi. altdf (kindness), 47,105,129, 
137.173, 249, 273, 329 
lust, 256-57 
1-w-h 

lawddh , 12 n.47,51 n.8o, 67 n.112,268 
n.62, 357 n.234 

lawwaha (to give in glimmers), 12 
talwlh (giving glimmers), 12 

ma'ab (return), 67, 442 

ma'al (end), 33,110,162,239, 246,442,450 

mabanl (forms), 360 

madh (commendation; praise), 57, 459 

madrasa (school), xii 

Magians (Zoroastrians), xv, 270, 421 

magicians, 5 

magnanimity, 121, 327, 331 
mahfuz (what is guarded), 437 
tnahq (obliterated), 300 
mahrus (secured), 437 
tnahw (effacement), 21, 52 n.84, 267, 291, 
300 

maHyya (company), 140 
majesty, 59-60,121,146, 311 

of God, 14,21,47,74,94,141,146,173, 
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219-20, 254, 257, 260-61, 302, 311, 
376,405,437,473 

makr ([divine] deception; ruse; scheme), 
18-19, no. 271. 453 . 455 
malam (blame; reproach), 135, 371, 445 
malamatiyya (people of blame), xiii, 238 
n.431 

malicious(ness), 106 

marriage/marital [life], xv-xvi, 192, 196- 
200, 203-5, 378, 384, 445. See also kin/ 
family/blood relatives; spouses 

husbands, 195-99, 201 > 20 5> 2 07> 445 
martyrs, 416 
masafa (distance), 220 
masdtib (difficulties; afflictions), 19,187 
mashaqqdt (hardships), 311 
mashVa ([divine] will), 279, 297,300 n.120 
maskh (metamorphosis), 85, 247 
masters, 14, 38,102, 301 

of God, 11,13-14, 266-67, 342 
of intellects, 277 n.408 
of present world, 257, 434 
of realization, 28, 33 
of separation, 83 
and servants, 38, 462, 472 
spiritual, ix, xii, 99,170,299-301,389, 
396, 412 

of states, 155 n.276,166 n.309 
mates, 165,195, 201,375, 377. See also com¬ 
panions; marriage/marital [life] 
maw c ud (what is promised), 240, 442 
mazdr, pi. mazdrdt (place of visitation), 
310, 371 

measure [of God], 7-9,163, 240, 260, 267, 
375 - 76 , 403, 438 
Meeting, Day of, 101 
meeting [God], 11, 30,190, 341, 443, 463 
men/males, xiii, xv-xvi, 197, 208, 242, 276, 
282, 370, 375, 377-78, 380, 382-84, 396, 
398, 418, 430, 443, 447 n.128, 474 
manhood, 284 

mercy, 49,55, 61,70,145,183,203,305,426 
of God, 8-9,12,24,30,56,74,106,113 
n.205, 143, 161, 179, 201, 243, 245, 
2 47> 2 49> 2 73 n-74. 2 96-97.33 2 .348, 
350, 410, 437, 441, 473 
merit, 55,197, 210, 213, 256, 356, 416 
of Adam, 59, 376 


of prophets, 468 
messages, 201, 218, 282 

conveying/delivering, 119, 264, 348, 
35 i 

of the prophets, 128 
of revelation, xix, 91, 286, 462 
Messenger, 3, 37, 46, 76, 91, 101, 108, 117 
n.219,125,132,137,185,209,244,294-95, 
302, 326,329,331,356,403,406,411,421, 
423, 468 

messengers, 39,102-3,123,128,137,187, 244, 
251, 300, 338, 363, 414, 461-62, 469. See 
also prophet(s) 

Messiah. See People and Places Index: 
Jesus 

metamorphosis, 85, 247, 392 
metaphors, xvii, 64,201,346 n.217. See also 
allusion(s) 

Michael (angel), 102 
middle way, 131-32 
might, 267, 373, 424 

of God, 8, 60,102,146-47, 221, 260- 
61, 265, 271, 315 

mihna (test; trial; tribulation), 62, 75, 231, 
300, 363, 376, 461 
mihrdb (sanctuary), 278 
minna (favor; grace; kindness), 7, 68, 75, 
315, 461 

miracles, 1, 46, 76, 82, 101, 228, 276, 279, 
284, 286, 302, 463 
mbraj (ascension), 244, 468 
misdeeds, 332, 340 
miserliness, 202, 378 

misery, 19,31,52,61,79, 86,89-90,130,142 
n.256,172,187, 451 

misfortune, 39,49,54 n.87, 85,142,153,169, 
2 3 2 > 265, 33 °. 358 , 413. 443 . 464-65, 47 ° 
mithaq (solemn binding), 67 
m-j-d 

tnajd (magnificence), 7 
tnajid-, majid (glorious), 22, 260 
m-l-k 

malak (angel), 57, 329 
malakut (dominion), 9, 315 
malik (King), 13, 22, 329 
mdlik (master), 11,13-14 
mamlaka (realm), 409 
milk (possession), 107, 322 
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mulk ([God’s]dominion; kingdom; 
possession; sovereignty), 7,13,107, 
330, 409 

mocking/mockery, 38-39, 200 
monotheism, 77 

monthly period [menstruation], 163,193 
moon(s), 53,107,112,120,134,147,158,166, 
175-76, 263, 430, 463 n.157 
moral(s), xxiii, 422 

behavior, xvii, 184, 387, 396 
qualities, xvi, 203, 297 
mortals/mortality, 18, 47, 54, 66,124, 284, 
287, 289, 299, 315, 360 
mosques, 165 

sacred, 133,136,169,175,189 
mother ( umm ) of the Book, 6, 252 
mother(s), 6, 179, 192 n.104, 201-2, 280, 
358, 382, 390, 450 
of Mary, 276-77 

mountains, 85,90 n.160,162,362,391 n.39 
mourning (period), 207 
movements, 32 n.38, 123 n.227, 146, 185, 
220, 224 n.403, 244, 377 
m-t- c 

istimtS (enjoyment), 360 
muta c (gift), 205 
m-thd 

mithal (model), 113-14 
mithl, pi. amthal (like, likeness; si- 
mulcra), 17, 23, 45,114, 287, 301 
mu'adhdhin (caller to prayer), 16 n.59 
mu'jiza (miracle), 279 
multiplicity, 139 

muna (desires), 257, 298, 320, 344, 396 
munificence [of God], 16, 20 
Muslim(s), x, 33, 35-38, 76, 91, 108, 120, 
165,177,192, 293, 295, 306, 318, 326, 351, 
380-81, 388, 401, 417, 439 

community, xiv, 73, 246, 373 n.259 
of Medina, 191 n.350, 397 n.46 
mustad c afun (the vulnerable; weak; 

oppressed), 388, 428 
mutual consent, 203, 391 

nadama (remorse), 140, 255 
nakba (catastrophic defeat), 330 
name(s), 56-59, 205, 213, 262, 302, 374-75, 
441, 469 


Allah, 22, 219, 248-49 
of God, 6-7, 21-22, 57, 74 n.133, 111, 
173, 273 n.75, 456 
Lord, 11 

nasiha (sincere advice), 31, 83 

nawh (lamentation), 321 

nazar (reflective thought), 18,132,228,467 

n-b-w 

nabi (prophet), 287 
nubuwwa (prophecy), 296 
nearness/drawing near, 6,17,19, 28,30,47, 
57, 62, 65, 69,79,94,136-37,145,159,161, 
179,188, 211, 219, 221, 229, 254, 257, 259, 
267, 270-71, 290,294, 304, 307, 322, 326, 
343. 345-46, 350, 352, 376, 420, 430-31, 
438-39,451 

carpet of, 121, 139, 155, 175, 193, 367, 
443 . 466 

communications of, xviii, 35 
desire for, 20, 105, 112, 142, 281, 315 
n.161, 332, 373 
gift of, 21, 29 
God, 163, 327, 332, 410 
Muhammad, 422 

place of, 31, 66, 68,165,173, 373, 466 
stations of, 142, 274 
ways/acts of, 109,130, 269, 332 
worthy/deserving of, 61,126,175,353, 
375 

needy [people], 95,153,188, 205, 243,399- 
400. See also poor; poverty 
negation, 52,114, 328, 395, 425 
negligence, 145, 318, 349, 367 
neighbor, xxi, 144, 399-401, 452 
n-f-s 

nafas (breath), 50, 237 n.428 
nafts (precious), 420 
nafs, pi. anfus or nufiis (lower/out¬ 
ward self; soul), xxi, 11, 13, 50, 60, 
82, 96 n.171,111,124, 142,153,169- 
70,176,178,213, 238, 258,279,300, 
307,309,323,355,363,376,377 n.13, 
395. 400, 438, 466, 471, 474 
mh-w / n-h-y 

intiha’ (end), 320 
manahl (prohibited acts), 464 
nahy (prohibition), 223, 318 
nihaya (end), 60, 143, 308, 317, 357, 
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368,376,436 n.103 

niggardly/niggardliness, 206, 360, 399, 
401-2 

night(s), 26-27,38, 40, 61, 63,147,154,158, 
164-65,166, 222, 238, 262, 269, 317, 320, 
324, 326, 365, 366, 385, 435. See also 
day(s) 

of ascension ( mfrdj ), 244, 468 
visitors ( tawdriq ), 112, 268 
niqab (cloak), 292 
nisyan (forgetfulness), 318, 359, 375 
niyya, pi. niyyat (intention), 112, 329, 346 
n-j-w 

munajat (intimate conversations; 
whispered confidences), 35, 47, 
129,161, 282 

najat (salvation), 142,161 
n- c -m 

iriam (acts of favor), 359 
natlm (felicity), 288, 372 
nkma, pi. nlam (blessing; favor; 
riches; wealth), 12, 66, 75,139,161, 
171, 231, 300, 372, 402, 439, 443 
nobility/noble [behavior], 8,10,63,99,102, 
106,117 n.219, 206, 312, 354, 388-89 
degrees of, 236 
-heartedness, 120,155, 243 
people, 42,164,206,319,343,349,354 
n.228 

nonexistence, 147, 289, 375 
non-Muslim [religious groups], xiv 
novices, 157-58,160,272, 299,308,357. See 
also aspirants 
n-s-kh 

naskh (abrogation), 106 
tanasukh (passing from one body to 
another), 289 
nusra (help), 288, 290, 294 
n-w-r 

anwar (lights), 12,17,129,152 
nar, pi. nJran (fire), 152,180, 265 
n-z-h 

nuzha (recreation), 47 
tanzlh (incomparability [of God]), 
219, 463 

n-z-1 

manazil (waystations; dwellings), 236, 
352, 396 n.45, 464 


munazalat (waystations), xvii, 396 

oaths, 7, 22,194-95, 2 98 
obedience, xvi, 14, 20, 45, 54, 56, 61, 68, 
94, 143, 146, 238, 275, 277, 279-80, 283, 
331, 398 - 99 . 411. 415-16, 422, 436, 439 . 
448 . 457-58 

acts of, 43-44, 55, 57, 59, 72, 82, 110, 
123,154,169,189, 257, 272, 274, 332, 
373 . 376. 387, 394 

obedient [people], 258-59, 381, 398, 436 
obligation(s)/obligatory, xi, xvii, 6, 45, 58, 
86, 95, 118, 123, 154, 156, 160, 170, 174, 
179.191-92,202,204-6,208,230,313-14, 
318,333. 360, 378, 384, 391,401,405, 448, 
453 . 469 

acts, 20, 28, 44, 314 
religious, 72, 210, 212, 308, 314 n.155, 
314 n.157, 316, 380, 382, 432 
old age, 87,176, 232, 279, 281 
omnipotence, 146 

oneness [of God], 16,146-47,237,261, 271, 
344 . 395 n.42, 442 

declaration of, 44,112-13,121,124,126, 
185, 246, 267, 288, 370 
oppressed [people], 418,426,428,430,445 
ordained [by God], 62,193, 252, 329 
ordinary [people/believers], x, 23, 28, 32, 
38,50,74,107 n.189,154,172,177,181-82, 
235. 241, 252, 270, 299, 365, 407, 459 
origination, 220, 297, 421 n.8o. See also 
creation 

cause of, 333, 441 

orphans, 95,153,162,188,191, 377-79,381- 

82, 399 - 400 , 445 

outward, 51,110, 312, 405, 407, 453 
acts, 43, 78 

appearances, 17, 301, 377, 454 
aspects, 15, 237, 398, 431 
characteristics, 136,154,161 
condition/nature, xvii, 10, 396 
forms, 110,127, 237, 400, 424 
markers [of religion], 433 
markings, 11, 82,146 
signs, 286 

situation/circumstances, 12,108,119, 
152, 350 
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pain(s), 35, 40, 8i, 209, 256, 337, 346, 357, 
37 i. 474 
parables, 288 

paradise, x, 94, 109-10, 187, 192, 335, 337, 
363, 374, 443. See also heaven(s) 
pardon, 108-9, 153, 192, 246, 2 74> 33 2 ~33, 
348-49, 351, 436, 441, 446 

of/from God, 46, 55-56, 80, 233-34, 
2 58 - 59 . 345 . 381, 430-31, 458 - 59 , 
460-61 

parents, 95,156,188,196,202,380,382-83, 
397 , 399-400, 449 

passions, xviii, 3-5, 28,40, 62,143,277,281, 
315, 393 - See also cravings; desire(s) 
carnal, 111-12,173 

patience, 62,72,75,83,140-43,167,173,191, 
210, 216, 258, 340, 348, 363, 372-73, 379 
patient, 83,153,196, 265, 329, 348, 361, 363, 
37 2 - 73 , 39 2 

in enduring difficulties, 75, 338 
people, 140-42,215, 258, 336-38,340 
patriarchal norms/paradigms, xv-xvi, 398 
n.48 

patron(s), 270, 426, 440 
peace, 5,108,176,184,213-14,327,329,338, 
426-27, 429 

perceptive (faculty), 75-76 
perfection, xv, 9,118,137,228,306,316,341, 
359 , 370, 462 

re. God, 6, 29, 49, 53, 68, 190, 245, 
260,377 

permissible/permitted, 45,62,74,112,150- 
51, 159, 164, 174, 192, 194, 205, 239-40, 
262,299,308,330,378,390,392,401,420, 
432, 467. See also lawful 
permission(s), 122, 212, 215, 221, 228, 322, 
390-91, 405, 432, 459-60 
permissiveness, 157, 234 
Persian (language), xi, xxiv, xxvi 
petition/petitioning, 16, 243, 281, 379, 419 
piety/pious, 71, 82, 153, 167, 177, 194, 205, 
306-7, 320, 347, 369-70, 372, 380 
pilgrimage, xii, 144,166, 172-76, 181, 309, 
311 n.144, 313-316, 444, 462 
pilgrims, 121,164,173,175, 316, 444 
pleasure, 36, 38, 66, 249, 257, 273, 298, 337, 
355 , 367 

of God, 13,16, 28, 84,115,123,133,151, 


172,178,183, 232, 234, 277,320,342, 
355 , 395 , 425, 438-39 
of praise, xxii, 400 
pledge(s), 26, 242, 269. See also oaths 
to God, 190 

plotting, 287, 354, 418, 435, 453. See also 
ruse(s); scheming/schemers 
poetry, xvi n.21, xvii-xviii, xxiv-xxvi, 6 
n.23, 79 n.142 

poets, xviii, xxvi, 5, 23, 54-55, 60, 63, 366 
polygamy, xv 
polytheists, 35,192 

poor [people], 29, 37, 66, 120, 156 n.282, 
160, 171, 174-75, 209-10, 213, 230-31, 
236-37, 240, 278, 310-11, 313-14, 361, 
380-81, 400, 402, 414, 428, 439, 449 
poverty, x, 10, 45, 66, 109, 149, 173, 191 
n.350, 233-34, 237 n.429, 311, 324, 340 
n.204, 371, 379, 401 n.53, 444, 452 
spiritual station of, 29 n.28,278 n.90 
power, 15,18,19 n.73,20, 28,76,79,96,112, 
118, 124, 160, 215-16, 231, 246, 289, 303, 
315, 317, 323, 338, 351, 358, 380, 382, 419, 
431, 441, 452, 457, 463 

of God, xxii, 8, 13-14, 21, 31, 43, 48- 
49, 53, 60-61, 63, 68, 142, 163, 185, 
206, 208, 226, 261, 265, 281 n.93, 
284, 399, 437, 451-53, 460-61 
deliberative, 124-25, 147, 214, 
264, 287, 300 n.120, 328, 377, 
409, 442 

praise, 4, 5, 9-10, 62, 74,148,155, 257, 400, 
4 ° 7 , 457-58 

and angels, 55, 58 
and blame, 291 

of God/the Real, 6, 8-9, 53, 55, 233, 
266, 273, 367, 417, 459 
praiseworthy, 50,177,198, 213, 236, 404 
acts, 8, 32 n.37, 388, 468 n.161 
characteristics/qualities, 5, 72, 105, 
368 

prayers, 6, 25, 27, 70, 72, 95, 109, 112, 122, 
133, 140, 153, 191, 193, 206, 239, 281-82, 
308 n.134,322,358 n.235,373 n.259,404, 
419, 432-33, 454, 467-68 
direction of, 27,131 
place of, 119-20, 405 
shortening of, 431-32, 438 
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predetermination, 14 n.52, 24, 41, 61, 103, 
263. See also fate 

preordination, divine, 90,185,350,359,407. 
See also fate 

presence, 67, 70, 110, 112, 121, 194, 274, 
367-68 

of God, xxi, 40, 59, 206, 262, 311,343 
of the heart, 253, 433 
of unseen, 72 
pride, xxii, 400, 415 
privation, 222 
privilege(s), xii, 58, 446 
progeny, 54,124, 279, 290, 377 
prohibitions/prohibited things, xvii, xx, 9, 
44, 62-63,108,139,165 n.304,173 n.325, 
182,190-92, 201, 204, 215, 223, 239, 258, 
262, 308, 314-15, 318, 330-31, 352, 385, 
390 , 397 - 404, 419 . 428 - 445 . 455 . 464.467 
promises, 1,42,73,98,123,163,240-41,258, 
269, 293, 318 n.170, 369, 381, 385, 389 
of God, 50,223-35,227, 2 4 t. 250, 342- 
43 . 370 - 71 . 4 2 9 > 441 - 4 2 . 455 
of Satan, 233-34, 44 2 
proof(s), 25,46,50, 85,96,99,109-10,113- 
14,134, 225, 240, 250,260,263, 284, 286, 
288,293,353,386,473. See also evidence 
of certainty, 151 

clear, 58,90,97,100,102,144-45,160, 
184-86, 218, 222, 320, 362-63, 463 
demonstrative, 26, 69, 91, 147, 227 
n.408, 244, 254, 377, 450, 467 (See 
also burhan) 
evidentiary 147,152, 377 
of God/the Real, 1, 36, 51, 262, 282 
intellectual, xiv 
rational, xx, 30, 395 

property(ies), 54, 142, 213, 222, 232, 363, 
377. 379-8 o, 382, 398, 417. See also 
attribute(s) 

of God, xx, 348, 351 
human, 281, 333 

prophecy xiv, 5,118, 286, 294, 296 
prophethood, 279, 299 
prophet(s), xix n.26, xxiv, 75-76, 117, 128, 
130, 212-14, 226 , 250-51, 278, 281, 287, 
302, 322, 349, 351-52, 360, 362, 393, 416, 
465, 468-69. See also messengers 
miracles of, 46, 284 


slaying of, 83 
prose, xvii, xxv-xxvi 
prosperity, 30,142 n.256,332,373. See also 
riches; wealth 

prostration(s), 53, 57, 62, 81, 110, 121, 283, 
3 2 4 > 367. 43 2 - 457 n.146 
to Adam, 59-60 

protection, 51, 84, 102, 154, 158, 168, 170, 
238,258,268,270-71,276, 290, 294, 299, 
34 °, 350 , 410, 417. 4 2 9 - 30 , 432, 455,461, 
466 

of community/Muslims, 132,192 
of faith, 180, 291, 370 
of honor, 390, 409 
of Muhammad, 437 
from punishment, 457 
from sin, 56 

provisions, 28, 38, 44-45, 65,119,122,174, 
177, 204, 207-8, 210, 227, 278-79, 284, 
365 n.241 

proximity, 373. See also nearness 
punishment(s), xix, 26, 33-36, 39-40, 44, 
66, 69, 80-81,100,105,109,112,120,142, 
149.157. 2 35. 254. 266, 297-98, 305, 330, 
347. 349 . 359-60, 362, 364, 385-86, 388, 
391-92, 402, 409, 442, 451, 455, 457, 464, 
469-70, 473. See also chastisement 
burning/of the fire, 46, 93 n.167,189, 
256, 265, 395 

distance as/separation, 225, 319, 327 
of hearts, 85, 440 
of rejection, 19, 325 

pure/purity, 55, 98,150, 193, 249, 282, 333, 
340, 346, 368, 407-8, 469 
purification, 7,121,139,154, 457 

qalb, pi. qulub (hearts), xx-xxi, 7,10-11,13, 
50, 60,111,121,139,153,169-70,178, 222, 
238, 248, 253, 299, 308-9, 335, 356, 400, 
465 n.158 

qamar (moon), 263 
qanifa (contentment), 341 
q-b-d 

qabada (to constrict) hearts, 210 
qabd (constriction; contraction; 
grasp), 210-11, 268, 328, 349, 367 

q-b-1 

iqbal (approach; drawing near), 105, 
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422 

qabul hasan (gracious acceptance), 
277 

q-d-m 

muqaddam (the one who is given 
precedence), 6 
qadlm (eternal), 24, 58 
qidam (His timeless eternity), 220, 
222 

q-d-r, 438 n.108 

iqtidar (capacity), 353 
miqdar (measure), 163, 240 
qadar , pi. aqddr (decree), 20,328,350 
qudra ([God’s] deliberative power), 
62,125, 214, 264, 284, 328 
taqdir ([divine] decree; determina¬ 
tion; preordination), xxii, 103,224, 
249, 252,284,290,313,322,346,350, 
407 

q-d-y 

qadff ([divine] determination; de¬ 
cree), 24, 61,187, 320, 328, 350 
qadl (one who satisfies or fulfills [a 
need or claim]), 252 
qadiyya (decree), 61, 295, 443 
q-h-r 

qahr ([divine] subjugation; force; 
vanquishing), 46, 63, 105, 131, 211, 
288, 290, 316, 342 

qawahir (overpowering forces), 235 
qibla , 27,112,120,131-34,136,154, 432 
qisma , pi. qisam (destiny; fate), 61,129,218, 
257 . 304. 372 . 406, 425 
qist (justice), 449 
qiyas (analogy), 383 
q-r-b 

iqtirab (approach; drawing near), 
254 . 259 

qarraba (to bring closer), 315 n.161, 
330 

qurba ([God’s] nearness; closeness), 
47, 62, 68, 257, 294, 307, 332, 466 
qurban (sacrifice), 315 n.161 
qurubdt (drawing near; stations of 
nearness), 109,112,142, 269, 332 
taqrib (drawing near), 188 

q-r-r 

iqrar (affirmation), 40 


qarar (rest), 323, 416 
q-s-d 

maqsud (aim; what is sought), 88, 
106, 240, 291 

qasd , pi. qusud (intention; goal; pur¬ 
pose; quest; objective), 35, 44, 64 
n.106, 157, 172-74, 176, 192, 243, 
258-59, 286, 312, 314 
qasid , pi. qasidun (seekers), x, 13, 15, 
18, 51,121,159, 327, 416 
qubur (tombs), 37 

Qufian, xix, 1, 42, 46, 83, 102, 117 n.219, 
160,163 n.299,169 n.317,286,302 n.124, 
423, 468 

and abrogation, 165 n.304 
belief in, 29 

commentaries on, ix, xvii, xxiii 
and isolated letters, 22 
legislative (verses), xvi-xvii, 432 
qutb (pole), 132 
q-w-m, 343 n.212 

istiqama (uprightness), 343 
maqarn (station), 126, 236, 334, 376 
mustaqlm (straight), 293, 340, 415 
qawm (folk), 30 n.34 
qayyum (Eternal Sustainer), 220 
yawm al-qiyama (Day of the 
Resurrection), 140 

radd (rejection), 19, 304, 363 

rage, 201,327,332-33. See also anger; wrath 

rahba (awe), 140 

rahbaniyya (religious disciplines), 262 
rain, 42, 45,147, 232, 432 
Ramadan, 158-61. See also fasting 
rank, 1,11 n.42, 23, 56, 60, 63, 98,140, 218, 
278,281,320,330,343,374,424,439,456. 
See also station(s); status 
of Adam, 55, 57, 62 
of Muhammad, 4,102, 244,302,304, 
331, 416, 424, 438 
of the poor, 209 

ransom, 3, 74-75, 95,198, 255, 306, 466 
raziyya (trials and afflictions), 257 
r-b-b 

murabbi (caretaker), 11 
rabb , pi. arbab (Lord, or master), 11, 
73. 83, 99, 121, 147, 155 n.276, 170, 
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184 n.341,227 n.408,300,307,434 
rabbaniyya (divine lordship; lordli¬ 
ness), 262, 343 
rabbaniyyun (masters), 300 
rububiyya (lordship), 6, 28, 301, 348, 
356, 408 

r-d-y 

ridff (contentment; good pleasure; 
satisfaction), 115, 258, 273,320,333, 
341, 425, 435 

ridwan (pleasure; beatitude [of 
God]), 13, 339, 352 
Real [i.e., God], x-xi, 1 n.i 
reality(ies), 64, 82, 112, 121, 160, 181, 194, 
270, 281, 312, 329, 335, 356-57, 360, 367, 
404, 453, 460, 467, 469, 471 
allusions of/to, 50,159, 315 
authority of, 19, 237, 313, 375, 433 
of communion, 27-28, 35, 462 
hidden, 49 n.73, 328 n.183 
nature of, xviii, xx 
ordinary, 284-85 

people of, 28, 48, 66,132 n.240, 299, 
346, 405, 407 
possessors of realities, 94 
Reality/of God, x-xi, 30-31, 53, 138, 
146,152,161,221, 248,273, 286,300, 
343 n.213, 394-95, 431, 447, 451 
of tawhid , 10, 270, 279 
those who possess deeper knowledge 
of, x, 437 

realization, xxi, 13,17,20,30,43-44,72,253, 
265,299,314,348,350,368,441,450. See 
also insight(s) 
lights of, 129 
masters of, 33 

people of/those who possess, 158,345, 
401, 447-48 
those who seek, 1, 340 
recitation, 116 

reckoning, 14, 26,50,73,181,186,229,241, 
263, 266, 269, 278-79, 372 
recompense, 14,142,159, 210,326,332,437 
n.105, 466 

beautiful, 195, 445, 462 
reconciliation, 445-46 
refined [manners/behavior], xvi-xvii, 18, 
20, 28,108,165, 208, 254, 396, 439, 459 


refuge, seeking of, 2,4, 29,42,105,119-20, 
180, 254, 277, 299, 313, 317, 319, 351, 357, 
431, 442, 452, 461 

rejection, xx, xxii, 19, 26, 85, 132, 174, 187, 
232, 252,304,324-25,363,400,410,445, 
464 

relatives, 382, 383 n.23, 384, 474 
religion(s), xiv-xv, 83-84,115,157,160,177, 
182,192,253,263, 288,293 n.107, 297,320, 
353.364.388,433,440,443,450,457,471 
and Abraham, 124, 292, 294 
true, 126,129 

remembrance, 21, 65,93,148,228,234,253, 
275 11.82, 288 

of God, 22, 28, 45, 50, 66-67, 73, 84, 
87,116,138-41,177-79,181,192-93, 
200,206,251,253 n.14,282,315,319, 
334 . 355 . 365 . 367-68, 397, 433, 445 
n.124, 454 

remorse, 37 n.51, 81, 93,140,196,199, 246, 
332, 403 

repentance, 43, 78, 193-94, 245-46, 255, 
305-6, 332, 368 n.252, 386-87, 393, 422, 
456 - 57 . 464 

requital, 36, 39, 95, 169, 304, 334-35, 339, 
353 . 428, 453 . 459 . 461 
resolutions, 121,195 

respect, 51 n.79, 60,120,179, 244, 254, 271, 
301, 334, 345, 348, 351, 378, 390-91, 397, 
402, 406, 423, 435, 456, 459, 465, 469 
responsibilities, xii, xv, 69, 72, 82, 160, 
163-64,202,211 n.382,424,428 n.93,459 
restitution, 428 

resurrection, 14, 26, 28, 120, 132, 149, 165, 
241, 266, 322 

Resurrection, Day of, 74,104,117 n.219,118, 
128, 140, 155 n.280, 186, 283, 288, 298, 
363-64, 435 

retaliation, 96,154-55,170 
retribution, 83,175-76,185, 251, 255 
return, 41, 43, 46, 50, 65-66, 119,145,149, 
175, 241, 259, 272, 422 

to God/the Real, 6,141, 288-89, 376, 
431, 448 

place of, 26, 67, 84, 442 
of trusts, 410-11 

revelation, xix, 1, 24,161, 253, 262, 437 
circumstances/occasions of, 5, 334 
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n.191,43411.98 

revenge, 16,216,335,359,388,398,411,439, 
446, 461 

reverence, 21, 51 n.79, 206, 409 
revival [of the dead], 9,147,195, 226-28 
reward(s), 26, 66-67, 84, 95, 105, 110,154, 
158, 161, 210, 229, 233, 234-35, 239, 243, 
263, 297, 307, 372-73. 374. 381, 4°3> 442, 
459. 466, 469 

beautiful, 369, 371 
of the gardens, x, 47 
of goodness/goodly, 120, 429 
great, 142 n.256, 415 
place of, 254 

of this world, 339, 341, 449 
r-gh-b 

ragha’ib (wish; craving), 187, 243 
raghba (wish; craving), 140 
r-h-m 

rahlm (merciful), 12, 447 
rahma ([Gods] mercy; compassion), 
12, 61,161, 332, 383 
rfaya ([God’s] care), 11,13, 410 
riba (suspicion), 158 
ribat (to be steadfast), 372, 373 n.259 
riches, 255, 297, 325, 439. See also prosper¬ 
ity; wealth 

rich [people], 29,149,171, 210,237,311,313, 
361, 379, 402, 429-30, 439, 443, 449 
rifq (companionship; gentleness), 105,278 
righteousness, 288, 381 
righteous [people], 124, 280-81, 284, 324, 
339. 381, 398, 416 

deeds, 47, 84, 94,142 n.256, 194, 239, 
288, 410, 442-43, 472 
right(s), xv-xvi, 95,154-55,172,192,196-97, 
213, 230, 243, 248, 287, 333, 348, 353, 367, 
376-78, 380, 390, 399, 445, 474 
of companionship, 195 
of the dead, 203 

of God, 18, 51, 69, 122-23, 142, 165, 
170-71, 195, 211-13, 216, 223 n.401, 
236, 279,315,330,343,349,361,379, 
392, 395-96, 401, 434-35, 437, 439, 
444. 449-50. 470 
of neighbors, xxi, 401 
of parents, 178-79, 202, 400 
rivers, 90, 335 


riyadat (spiritual disciplines), 170 
rizq, pi. arzdq (provision; riches), 28, 45, 
297 
r-q-b 

murdqaba (watching; observation), 
244. 357 

raqlb (attentive observer), 250 
r-sh-d 

irshad ([right] guidance; direction), 
16,164, 402 
rashid (mature), 380 
rushd (maturity; right direction), 312, 
379. 440 

r-s-kh 

al-rasikhun ft l-Hlm (those firmly 
rooted in knowledge), 253 
rusukh (firmly rooted), 253 
r-s-m 

rasm (an impression left on the 
ground), 6 

rusum (outward characteristics; 
traces), xix, 79,136,143,154,161 
nfb (terror), 342 

rukhsa, pi. rukhas (indulgences), 36, 50, 
159.174 

rule/ruling, xxii, 397 

of God, xxii, 16,165,195,235,262,280, 
284-85, 290, 295 
rumuz (symbols), 1, 23 
ruse(s), 62, 86, 271, 306, 359, 452. See also 
plotting; scheming/schemers 
divine, 18, 41 
rutab (degrees), 236 
rufta (vision; seeing), 26,158,180, 238 
r-w-d 

irada, pi. iradat (desire; [divine] will), 
xviii, 9,12,35,37-38,40,43,50,92, 
108,145,159,174,176,190,211 n.380, 
243, 265, 268, 273, 287, 296 n.112, 
297.305,312,327.329.343.346,368, 
374. 393. 397. 4°7> 4 2 7 
muradun (those who are sought), 
211, 312 

murid , pi. murldun (aspirant; seeker), 
ix-x, xiv, 15, 28, 35, 51,157, 211, 327, 
344. 367, 411. 428 

r-w-h 

rdha, pi. rdhdt (refreshment; repose), 
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269,311,363 
rawh (ease), 321 

ruh, pi. arwdh (spirit), xxi, 10-12,14, 
50, 64, 67, 111, 129, 141, 149 n.267, 
155 n.277, 169, 238, 248, 275, 289, 
321, 347, 350, 356, 401, 466 
tarwih (giving comfort), 12 

Sabaeans, 84 
sabil (way), 17, 454 
sacred 

law, 444 

month, 163,170,189 
waymark, 177, 315 

sacrifice, 86, 88-89, 12 4> 17211-324,173,175, 
227-28, 314-16, 347, 373 
sadd (obstruction), 19, 305, 363 
sahw (wakefulness), 21, 52 n.84, 94 
salaf (pious forefathers), 17, 70, 363 
salat (prayer; blessing), 140,282,308 n.134 
sdlik (traveler), 17 
Saljuq (rulers), xii, xiii n.9 
Salsabil and Zanjabil, 159 
salvation, 109, 142, 161, 193, 214, 224, 263, 
266, 450,454, 458 

samadiyya (eternally sought; impenetra¬ 
ble; self-sufficient), 30, 53 
sart (bestowal of favors), 13 
sanctification, 56-57, 59-60, 69 
sanctity, 60, 83, 219 
sanctuary, 119,120 n.225, 278-80 
sarmad (eternity without beginning or 
end), 220, 451 

Satan, 18,63-64,150,184,233,235,238,276, 
346, 358, 402, 412, 418, 423, 440-42 
insinuations and whisperings, 17, 32, 
46 n.69, 347, 441 

sawdnih (auspicious occurrences), 319,321 
sawm (fasting), 158 
Sayyid Isayyid (leader), 4,11,184, 343 
s-b-r, 373 n.260 

musabara (vying in patience), 372-73 
sabr (patience), 72, 258, 372-73 
scheming/schemers, 287, 354, 455 
scriptures, 77, 92, 97,103,111,116,134,144, 
152, 186, 263-64, 292, 317, 363-64, 406, 
448. See also Book(s) 

people of, 106, 108, 291-92, 294-95, 


297, 3 ib» 323-24, 372 , 442 , 462. 466 . 
471 

scrupulousness, 19 
s-d-q, 26 

sadaqa (alms; almsgiving), 209, 229, 
438, 439 n.112 

sadaqa (to be sincere; to act with 
firmness and boldness), 26, 36, 
258-59 

saddaqa (to affirm), 26 
sadiq (sincere), 132 
siddtq (sincere and truthful one), 
290, 439 

sidq (sincerity), 26, 33, 109, 122, 229, 
2 43 . 397 . 457 

tasdiq (affirmation; confirmation), 25, 
29, 66, 370, 441, 450 

secrets, xx-xxi, 1,17-18, 41, 64, 89, 91,105, 
152,182,238,253, 295, 297,299,346,409, 
423. 453 

of creation, 409 

of God/the Real, 4,7,19,32,54-55,63, 
67,211, 218 n.392, 236, 290,316,328, 
330, 352, 360, 393, 429 
inner/innermost, 10,12,21,47,67,129, 
166-67,177,195-96, 315, 364 
of unseen, 10, 57, 360 
security, 15, 31, 51 n.79, 62, 120, 162, 214, 
240, 313, 344-45, 351, 370, 423, 427, 433 
sedition, 62,169-70,189, 252, 427 
seeing, 43,148,180, 284, 287, 313 n.151 
God, xxi, 69, 238, 446, 458, 463 
of God, 8, 449 
self-direction, xxii, 224, 350 
self-disclosure, divine, xx, 265, 303, 335 
self-reflection, 244 n.436 
self/selves, 60, 82, 142, 176,178,198, 208, 
210, 213,258,290,313,363,400-401,408, 
411, 431, 438-39. See also lower selves 
bodily, 85,169,176,194, 241, 309-10, 
314.335 

enemies of, 169-70 
higher, 389 

innermost, xx-xxii, 1,9,10,23, 26,41, 
44 . 47 . 55 .107.116.129. 159 .171. 173 . 
237-38,241,250, 254,256,266,299, 
301, 303, 310-11, 315, 317, 319, 329, 
335 . 338 , 341 . 346 , 350 , 357 . 368-69, 
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373 - 74 . 392. 401, 411-12. 444, 448, 
450, 463, 467 

devotion of/in, 248, 268, 274, 
311, 326 

guarding, 109,158,170 
purification of, 7,139, 249, 291 
and witnessing of God in, 17,30, 
39, 51, 82, 112, 158, 180, 248, 
264, 333, 473 

outward, 50,55,129,133,159,161, 172- 
73,182, 248, 467 
of worshipers, 111 

senses/sensory perception, 82, 112, 154, 
249, 261-62, 300 
separate, 138,156,169 
separation, 10, 39, 65, 73, 83, 91, 130, 145, 
189, 203, 223, 256-57, 317, 325, 347, 365, 
372,405,423,444,453. See also distance 
acts of, 72, 389 
branding of, 31 
burning/fires of, 180, 320 
eye of, 132, 310 
and gathering, 263, 273, 349 
from God, 93 n.167 
ignominy of, 50, 372 
mark of, 375, 435 

in present/here and now, 33, 66, 369 
punishment, xix, 225, 305, 319 
re. marriage, 196-99, 205, 208 
state of, 93 n.167,223 n.402,349, 404, 
433 . 447 

and union/communion, 324, 450-51 
servanthood, 19, 188, 218, 254 n.16, 259 
n.28, 419, 437, 471 

servants, 12,14, 22-23, 26, 38,131,193, 201, 
278,299, 308-9,311-12,372-73,428-29, 
449, 457, 462. See also worshipers 
actions of, 188, 245 n.438, 251, 258, 
349 n.218, 458 
attributes of, 15, 444 
concerns of, 50-51,122,165, 219, 446 
faith/obedience of, 57, 69, 133, 358, 
370, 376-78, 466 

of God, 1, 6, 11, 45, 63, 68, 99, 119, 
142, 146-47, 161-64, 183, 220, 257, 
264, 272-73, 279, 327, 330-31, 356, 
361-62,380,383,385,432,440,459, 
471-72 


gratitude of, 74, 458 
hearts of, 56 
instruments of, 29 
and separation, 72, 444 
sins/defects of, 80, 93, 97, 274, 332, 
386 

states of, 469 

service/servitude, 18,107,139,143,176,180, 
197,218,304,340,367,383,394,406,408, 
439 . 444 n.122, 459 

to God, 13, 68, 268, 280, 283, 297,323, 
443 

proprieties of, 20, 70,110, 437 
s-f-w, 315 n.164 

asfiyd 3 (chosen ones), 1,18 
istifd 1 (being chosen), 275 
istisfd 1 (to seek purification), 7 
safd 5 (purity; clarity; choiceness), x, 
43, 98,162, 274, 314, 340, 356 
saffa (to purify), 315 
safwa (best), 443 

tasfiyat al-sartiir (purifying the inner 
secrets), 167 

tasfiyat al-sirr (purification of the in¬ 
nermost self), 139 
shaft (intercessor), 349 
Shaffi [school of law], xii-xiii 
shahawdt (carnal desires or passions; crav¬ 
ings), 68,111, 350, 373, 393 
shakwd (to complain), 258 
shame/shamefulness, 71, 80, 89, 101, 193, 
277. 298,314,321,340,349,351, 434,461, 
465 

lack of/shamelessness, 41,83,153,351, 
406, 452 

sharab (drink), 34,119, 454 
sharr (evil), 301 

shawdriq (rising lights), 112, 268 n.63 
Shawwal, 158 
shaykhs, 146, 428 
s-h-b 

ashdb (companions; masters), 121, 
145.147, 227 n.408, 253, 259, 447 
suhba (companionship), 92, 236,253, 
270, 278 n.90 

sh-gh-1 

ashghdl (distractions), 23 
ishtighdl (to be distracted), 105 
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sh-h-d 

istishhad (calling forth of evidence), 
26 

mashhud (object of witnessing), 88, 
291 

mushahada, pi. mushahaddt (wit¬ 
nessing), xx, 21, 28, 68, 90, 357, 
394 - 422 

shahada (bearing witness; testimony 
of faith), 244, 259 

shahid, pi. shawahid (witness; testi¬ 
monial witnessings), 154, 260,473 
al-haqq (of the Real), 451 
al-tahqiq (of realization), 17 
al-uluhiyya (divine), 107 
shuhud (witnessing), xx-xxi, 11, 32, 
138,180, 248, 256-57, 259, 261, 263, 
301, 352, 368, 401 
shifS (healing), 25 

shirk (idolatry; associating partners [with 
God]), 35, 45,278, 291, 309, 317, 319, 323, 
376, 395. 400, 441, 454 
jail (outward), 407 
khaft (hidden), xxii, 123, 400, 402, 
407 

sh-k-r 

mashkur (worthy of thanks), 232 
shukr (thankfulness), 457 
sh-q-w 

shaqwa (misery), 61, 90 
shiqwa (misfortune), 443 
sh-r- c 

shaf (law), 154, 316 
sharfa (law), xvi-xvii, xix-xx, 29, 28, 
50, 54 n.86, 84 n.148, 159-60, 198, 
301, 315, 460 

sh-r-f 

sharaf (honor; dignity; nobility), 312, 
472 

tashrlf (honoring), 375 
sh-w-q 

ishtiydq (ardent longing), 101 
shawq (passionate longing), 101 n.181 
sighar (to be insignificant), 409 
signs, xix, 21, 46, 79, 85, 88, 90, 101, 134, 
146-47, 161, 256, 279, 281-82, 284, 346, 
365, 368, 387, 454 
of certainty, 357 


clear/manifest, 51, 76, 103, 114, 191, 
232, 260, 304, 309, 312, 326, 463 
divine/of God, ix, xiv, xx, 30, 51, 66, 
68-69, 76. 83-84, 89, 97, 107, 123, 
165, 191-92, 208, 213, 226-27, 251, 
255, 263-64, 278, 285-86, 319, 324, 
365-66, 409, 452, 464 
similitudes, 40, 42-43, 48-49, 218 n.392, 
232 

sincerity/sincere [people], xviii-xix, 20,22, 
29, 35-37, 51, 109, 117, 122,149, 153, 190, 
232, 237, 240, 243, 258, 284, 297,304,317, 
320, 323, 357, 387, 416, 426, 457, 460 
islam as, 124, 263 
of the Prophet, 470 
in states, 33, 259, 290, 439 
those who lack, 92-93, 95, 412, 415, 
453 

true/pure, 33,58,132,157-58, 229,313, 
469 

sinlessness, 54, 56 
sinners, 56, 376, 381 

sin(s), 14, 78, 82, 125 n.230, 161, 230, 247, 
277. 318, 332-33. 349. 359. 362, 380, 385- 
87. 394 . 424 . 458 , 461 

forgiveness of/pardoning, 56,80,120, 
274 . 334 - 35 . 351 . 434 . 447 .460 n.150 
grave, 77,184,193, 395, 455 
protection from, 56, 277, 296 
repenting from, 120,193, 456 
sirat mustaqlm (straight path), 415 
s-j-d 

masjud (object of prostration), 62 
sajid (prostrating), 121 
s-k-n 

musdkandt (familiar things), 111,154, 
158 

sakanat ([states of] rest), 32 n.38,123 
n.227, 224 n.403, 244 
sakina (peace), 213-14, 338 
slander, 34, 55,158,186, 361, 406, 465-66 
slave(s), 102,153-54,192, 281, 427 
slaying/slain, 78-79, 89, 154, 168-69, 189, 
197, 216, 338-39, 342, 344, 346-48, 354, 
371, 415, 426-28 
a believer, 427-28 
in God’s way, 140, 347, 355, 370, 417 
prophets, 83,97, 99, 264,324, 361-62, 
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464-66 
yourself, 428 
sleep, 220, 337, 367 
s-l-h 

islah (improvement), 11 
salah (righteousness), 381 
sulh (reconciliation), 446 
s-l-m 

islam (submission), 119,124-26, 263 
istislam (submission; surrender), 44, 
124, 263, 311 n.145 

muslim , pi. muslimun (one who sub¬ 
mits), 110,123,154, 388, 427 
salama (peace; safety; security; 

soundness), 7,108,139,162, 388 
taslim (surrender), 309, 312, 340 
sobriety, 259 
solicitude, 13,18, 46, 61 

divine/of God, 11,58-59,90,116,128, 
143,165, 224, 302, 319, 327, 335, 410 
soothsayer, 5 
sorcery, 104 

sorrow(s), 105,175, 345, 371, 473 
soul(s), 11, 13, 27, 42, 79, 83, 117, 194, 235, 
245 n.438,266,310,316,345,355,363,365, 
376, 401, 411, 434, 446, 452 
speculation, 92, 319 

speech/speaking, 5, 24, 68, 76, 81,122,145, 
182, 268, 295 n.111, 347, 361 

divine; of the Real, 8-9,22,24,32,54, 
65, 114, 161, 253, 255, 273 n.75, 283, 
332, 442, 463, 469, 473 
spirit(s), xxi, 10-13, 15, 39, 50, 64, 67, 82, 
129, 141-42, 145, 158, 169, 171, 210, 229, 
238, 248, 258, 275, 289, 313, 321, 331, 347, 
350, 356, 401, 418, 431, 443, 466 
of ecstatics, 111 
of peace, 213-14, 338 
spiritual 

discipline, xvii-xviii 
faculties, xx-xxi, 463 n.156 
stations, xxii-xxiii, 29 n.28,278 n.90 
struggle/exertions, 184, 357, 373 
way/path, x, xviii-xix 
spouses, xvi, 47, 62, 149, 195-96, 199, 257, 
390,398,410. See also marriage/marital 
[life] 
s-r-f 


musarraf (to be moved this way and 
that), 142 

musarrif (agent; [one with free] dis¬ 
posal), 287, 395 
tasarif (changing events), 20 
tasrif (disposal; agency; turning 
about), 214, 264, 328, 348-49, 375 

s-r-r 

sarffir (inner secrets), 10, 12, 47, 67, 
129,166-67,195. 350 
sirr , pi. asrar (innermost self; secret), 
xx-xxi, 1, 7, 10, 47, 63, 67, 76, 89, 
112,116, 129, 139, 152,170,180, 211, 
238, 248,254,297,299,335,341,357, 
374 . 401 

stars, 11, 17, 53, 69 n.115, 106, 108, 112, 147, 
339. 366, 430 

state(s), xx, 3, 10, 17, 23, 28-29, 31. 33. 
35-36, 41, 52-53, 55-56, 81, 85-86, 108, 
122, 131-33, 136, 141, 166, 179, 209, 218, 
224, 229, 237, 248-49, 257-59, 263, 265, 
273-74. 276, 287, 290, 308, 333-35, 339, 
342 - 43 . 346 .350-52,360-61,371, 375 - 76 , 
381, 395, 418, 428-29, 441, 448 
of Abraham, 118, 228, 443-44 
of absence, 373, 450 
of belief/faith, 91, 457 
blameworthy, 239, 284 
of confusion/bewilderment, 70, 367, 
426 

consecrated, 173, 314 
of enemies, 106, 324 
felicitous/good, 21, 43,111, 306 
final/in end, 69,109, 304, 451 
of forgetfulness/disobedience, 59, 
104 

higher, x, xxi, 232, 282-83, 308 n.134, 
374 

human/of humanity, x, 87, 124, 348, 
410 

of intimacy, x, 254 n.16, 372, 452 
of loss/deprivation, 186, 232, 264, 
319 ,325 

lower/of abasement, xv, 83, 99, 324 
of the Messenger/Prophet, 118-19, 
123, 421 

of people of habit, 145, 305, 327, 407 
of poverty/need, 149, 243 
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of rest, 32 n.38, 123 n.227, 146, 224 
n.403, 244, 377 

of separation/estrangement, 65, 93 
n.167,183,223 n.402,349,372, 404, 
433 . 447 

of servants/believers, 101, 359, 418, 
469 

spiritual, xviii 
of witnessing, xxi, 150, 206 
station(s), 126, 279-80, 283, 311, 330, 334, 
345 . 352 . 376 . 389. 396 , 468 

of Abraham, 119-20, 309, 312-13 
of nearness, 142, 274 
praiseworthy, 236 
of prophets, 416 
of servanthood, 349 
spiritual, xxii-xxiii, 278 
status, 37, 58, 61-62, 86, 102, 126-27, 2 78 
n.90, 446. See also rank 
of angels, 57 
of animals, 151 
of Muhammad, 411, 424 
stillness, 26,132, 220. See also rest 
straight path, 16-18,131,186, 286, 317, 415, 
473 

strength, 303, 431, 443, 457 
strife, xiii, xvi, 313 

striving, 20,109,175, 227, 332, 380, 444 
struggle, 37, 89, 201, 228, 357, 393, 417 

in the way of God, 160,190,429,433 
subjugation, 40,105,112,129 
divine, 235 n.424, 316, 452 
submission, 60,122,124-26,142,173,184, 
263, 333, 414, 443-44 
subsistence, 21, 30, 52, 373, 430 n.97 
success, 12-14,20,26,109,122-23, 12 9,162, 
180,183, 230, 265, 297, 350, 399, 448 
suffering, 78, 83, 216, 307, 327, 384, 433 
Sufis/Sufism, ix-xii, xiv-xv, xviii-xix, xxiv, 
30 n.34, 73 n.132, 87 n.152, 93 n.166,111, 
117 n.219,146 n.262,155 n.276,166 n.309, 
178 n.333,210 n.377,244 n.436, 257 n.22, 
404 n.56, 410 n.64, 423 n.86, 426 n.92 
community of, ix, xiii 
elite, xii-xiii 

terminology of, xxii-xxiii, 6 n.23, 
79 n.142, 227 n.408, 396 n.45, 436 
n.103 


sukr (drunkenness; intoxication), 190,404 
n.57 

sultan ([worldly] ruler; authority),xiii, 411 
al-haqJqa (of reality), x, 19, 237, 313, 
375 . 433 

al-tawhld (of [divine] unity), 258 
sumuw (loftiness), 21, 374 
sutina, pi. sunan (way; practice; custom), 
xii, 4,17, 20, 23, 28, 69, 82,107,124,132, 
189,199, 206,236,262,302,319,342,361, 
411, 432 

of God, 76, 116, 160, 187, 249, 255, 
272, 289 n.101, 306, 329, 349, 357, 
383. 409. 436 , 469 

sun(s), 12 n.47, 19, 26-27, 5 1 n.8o, 53, 80, 
108, 112, 120, 134-35, t47.161 n.292,175, 
225, 253, 263, 269, 301, 317, 339, 362, 412, 
430 

supererogatory [acts], 28, 169, 308 n.134, 

432 

superiority, 61,126,148, 257, 333, 341, 356 
of Adam, 55, 57, 59 
of angels, 472 
of Islam, xv 

supplications, 20,122,163-64,175,181,279, 
328, 349 n.218, 351, 371, 419 
surrender, 44, 170, 263-64, 293, 309, 311 
n.145, 312-13, 393, 410-11, 417, 422, 424 
suspicion(s), 46,158, 324 
s-w- 3 

su 1 adab (lack of manners), 463 
su'd (evil [deeds]), 370 

td c a, pi. ta’dt (obedience), 43,238, 332, 373, 
448 , 457-58 

ahl al-tSat (people [of acts] of), 272 
tab c (human nature), 149 
tabarri ([human states of] confrontation), 
315 . 348 

tadyiq (straitening), 340 
tafsir (commentary; exegesis), xxiii-xxiv, 
1 n.7, 65, 262 

literature, 172, 213 n.384, 226 n.406 
taghlib (domination [of God]), 214 
tdghut, 408 

tahsil (actualization), 151, 460, 463 

tSifa (group), 121,132 

tajrld (disengagement), 44, 370 
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takasul (laziness), 212 
takhftf (lightening [of responsibility]), 
161,164 

takhmln (indecisive guessing), 30, 73, 261 
fa/a/(ruin or destruction), 232, 466, 472 
talal (ruins), 6 

talbiya (prayer [of pilgrims]), 173 
talwm (transformation), 121, 350 
tamkm (stability), 121 
taqdis (sanctity), 69, 219 
taqlid (blind following; imitation), 17, 92, 
96 

tarbiya (cultivation), 11 
tard (banishment), 255, 305 
tark (relinquishment), 48 
tasblh (glorification), 369 
tasdid (giving direction), 11, 350 
tashbih (anthropomorphism; comparing 
[God to His creation]), too, 463 
taHll (stripping God of His attributes), 463 
tawakkul (reliance [on God]), 68, 349 
tawdlf (gleams; gleams of the rising), 67, 
268, 357 

tawba (repentance), 120, 332, 457 
ta'wil (interpretation), 1,22,64-65,174,185, 
239, 262, 314 

tdyid (support; corroboration), 11,29,350 

tayyib (good), 151, 360 

temptation, 77,104, 294 

terror(s), 43, 50,149,187, 254, 342 

testament, 156-57, 207 

testimony, 89,130,145, 242, 244 

thankfulness, 151, 339, 457-58 

theology, xii-xiii, xx 

threats, 1, 42, 44, 314, 460, 470 

throne, 48, 54, 64, 221, 237 

of God/of my Lord, 29, 76, 221 
thubur (destruction), 232 
thunder/thunderbolt, 42, 79-80, 463 
th-w-b 

mathwaba (reward), 47, 332 
thawdb (reward), 67, 161, 254, 372, 
415, 442 

t-l-b 

matlub (what is sought), 125,139,153— 

54. 460 

mutalabat (demands), xi, 68, 142, 
160, 401 


talab (seeking), 258 
tdlibun (those who seek), x 
Torah, 250, 285-86, 292, 308 
traces/effects, xiii, xx, 6,17, 49, 59, 79, 82, 
90,100,107,112-14, i 2 7.129,133,138,147, 
154.173.175.183, 217, 260, 263, 269, 287, 
309-10, 312, 314, 319, 400 
human, 18,170, 259 n.27, 348 
trade, 45, 238-39, 241-42, 320 
traitors, 434 
tranquility, 329 
transactions, 13,191, 243, 356 
transgressions, 81, 93, 104, 152, 199, 263, 
324, 334, 385, 392 n.35, 395, 403, 464-65 
transgressors, 83,168 
travelers, x, 17-18,153,188, 401 
travel/traveling, 40,50,108-9,128,144-45, 
152,176,223,237,305,335,347,365 n.242, 
367, 396, 432, 438 
treachery, 184, 305, 351, 435 
tree(s), 6, 61-63,147.163 n.299, 269 
trial(s), 49, 51, 62, 75,105, 117-18, 125,183, 

257, 271, 276, 330, 353-54. 37i. 461 
tribes, xi, 82,128,130, 303, 468 
tribulations, 33, 35, 62, 104, 141, 184, 232, 

258, 294, 298, 300, 307, 321, 326, 363, 
376 . 395 . 402-3, 413, 445-46. See also 
affliction(s); trial(s) 

t-r-q 

tarlq (path; way), 18, 40, 305, 314, 
340, 367 

tanqa ([spiritual] path; way), x, xiii, 
xiv n.16,1, 36, 87, 92,104,198, 215, 
270, 299, 302, 305, 454 
tawariq (night visitors), 112, 268 
trust(s), 17,109-15,152,168, 297, 305, 346- 
47 . 394 . 410-11, 455 

in God, 164, 216, 349, 402, 433 
trustworthy, 164 

truthful, 16, 45-46,153,191, 308, 362, 416, 
439 

truth(s), 15,30,40,66,73,77,79,92,98-99, 
110,183,208,219,225,227,234,259,294- 
95 , 342 , 345 , 387, 434 , 44 °- 4 i, 45°, 452, 
460, 465, 470 

of lordship, 301, 356 
of/from God, 1 n.i, 8-9,29,31,57-58, 
69, 84, 94,107,116,126-27,137,153, 
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179,186,222-23,286,289-91,442 
people of, 293 
tuhma (suspicion), 324 

ugliness, 58, 93,131, 361 
ugly, 41. 58, 354 n.228, 367 

acts, 39, 56, 71, 83, 386, 441 
Uhud, Day/battle of, 351 n.224, 354 
ulu 

l-absar (those who have eyes), 324 
l-albdb (people of pith), 366 
l-amr (those in authority), 411 
umma (community), 322 
c umra, 172 

unbelief/unbelievers, 97,100,108,256,305, 
340, 354, 358, 406. See also disbelief/ 
disbelievers 
uncertainty, 24, 253 

union, 41,103,175-76, 219, 223 n.402, 269, 
368, 446 

and division, 263 
marital, 199, 204-5 
and separation, 450-51 
unity 84, 94, 126, 128, 154, 208, 237, 258, 
269, 270 n.67, 279, 301 

declaration of God’s, 6,10-11,14,17- 
18,77,85,100,119,171, 294,312,345, 
348, 396, 400, 412, 417 
explanation of/understanding, 411, 
421 n.79 

those who experience God’s, 261-62 
witnessing of, 290-91 
unseemly acts, 46 n.68, 458, 463 
unseen, 1, 10-11, 25-27, 29, 31, 44, 57, 59, 
65, 68, 72-73, 81, 87,93,142,153,185,191, 
208, 253,260, 283,336,360,387-88,398 
Unveiling, Day of, 36 
unveilings, 30, 67, 72, 79, 82, 110, 130, 137, 
234, 253, 312, 321, 357, 450 

of God, 13, 47,173, 211, 254, 257, 310 
of hearts, xx, 47, 335 
His secrets, 393 

ustadh (master; teacher), ix, 412 
usury, 238-40, 331, 467 

veil/veiling, 23, 30-31, 33, 42, 64, 80, 104, 
130-31,165,169,175,191,253, 255-56,263, 
268, 292, 299, 321, 408, 430 


and ignominy, 112, 251, 403 
re. God, xixn.28,31,56, 66,85,171-72, 
176,187,323-24,350,354 n.228,355, 
364, 386, 429, 446, 469 
of unseen, 185 

veneration, 120, 367, 368 n.252, 406 
viceregent, 53-54, 62 

victory, 63, 98, 187, 206, 215-17, 234, 329, 
373 . 453 

at Badr, 328 

virtue(s), xiv, xvi-xvii, 178, 218, 313 n.151, 
320, 380, 413, 444, 468 
virtuous, 56, 81,110,138,171-72, 205, 332- 
33 . 34 i. 443 . 445-46 

vision, 13, 26, 68, 70, 85, 107, no, 119, 131, 
163,186, 234, 373, 429, 446, 463 
of God/the Real, 180 n.336, 227 
of the heart, 171 
people of, 256 

visitation, 119-20,144,175-76, 371 
to God, 172 

vow(s), 235, 276, 318 n.170, 364 
vulnerability, xv, 197, 388 

waiting period, 196-97, 203-4, 207 
wakefulness, 21-22, 52, 94, 259, 404 n.57 
waqt, pi. awqdt (moment; time), 169, 171, 
175, 260, 373 

wara c (scrupulousness), 19 
wasawis (whisperings), 96 
wasiyya (charge), 382 
wassa c a ([God] expands or enlarges 
[something]), 210 

water, 44, 71, 82, 88, 90,145, 147, 184, 187, 
193 . 2 55 . 303 . 314 . 368, 375, 404-5, 409 
wayfarer, 399 

waystation(s), xvii, 17,44,48,368,396,435 
w-d-d 

wadd (love), 376 
widad (love), 236, 322, 455 
weak, xviii, 35,37,43,45-46,49,65,87,109, 
118,131,154,157,159,174, 217, 392-94 
and oppressed, 426, 428 
weakness, 197, 202, 230, 232, 240-42, 256, 
2 99 .329, 336 ,338. 346 ,383,405, 415 .420, 
458 

wealth, 37, 123, 149, 156, 160, 191, 199, 213, 
231, 238, 241, 255, 360, 381-82, 384, 
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388-89, 402, 474. See also prosperity; 
riches 

coveting, 17, 452 

expending/almsgiving, 28, 70, 120, 
124,142,154,171,197-98, 209, 229, 
232, 259, 293, 313, 332, 439, 443 
of God, 243 
wealthy, 37,156, 209 
weapons, 216, 432 

wedlock, 391-92. See also marriage/mari¬ 
tal [life] 

West, 112,131,133,153, 225, 237, 351 
w-f-q 

muwdfaqa (harmony; conformity), 
xx, 15, 23, 44, 60, 127-28, 138, 170 
n.319, 189, 235, 249, 273, 333, 438 
n.108 

tawftq ([God-granted] success), 13, 
20, 26, 43,129,162,180, 265, 350 
wafiq (one who is in agreement), 127 
wifdq (agreement; consent; har¬ 
mony), 56, 59, 99, 454, 471 
w-f-y, 318 n.170 

wafa 1 (faith; fidelity; loyalty), 98,162, 
200, 314, 318, 325, 340, 356, 432 
wafdt (death), 318, 355 
w-h-d 

muwahhidun (those who declare 
God’s oneness, unity), x, 261, 312, 
344 

tawhld ([declaration of God’s] one¬ 
ness/unity), 11, 17, 44, 77,100, 119, 
124,126,154, 208, 237, 258, 269,270 
n.67, 279, 288, 291, 294, 301, 312, 
345 . 348 . 370 ,396,411.421 n.79 .442 
wahdaniyya ([divine] oneness), 147, 
261 

wahid ([God as] One), 83, 260 
whims, 28, 35-36, 78, 95, 97, 104, 115, 134, 
148-49, 171-73, 188, 239, 257, 280, 293, 
305, 315, 320, 344, 346 - 47 . 354 . 370, 373 . 
396, 398, 408, 412, 415, 428, 430-31, 
434 - 35 . 449 - See also cravings; desire(s) 
whisperings 

of Satan, 17, 32, 96,182,184, 347, 441 
with/from God, xviii, 20, 35, 41, 129, 
335 . 423 

wicked, 49-50,103, 302, 323, 380 


wickedness, 81,176, 380 
widow/widowhood, xv-xvi, 203 
wine, 163,190, 404 

wisdom, ix, 4,49,54,123,137,147,200,216, 
234-35, 285, 302, 353, 377, 409, 437 
witness(es), 45, 56, 74, 126, 131-32, 154, 
242-43,248,260,283,302,316,336,380, 
386, 403, 449 

witnessing, xxi, 10,51-52, 66, 68,72, 85, 87, 
113,123,130-31,138,141,159,172,194, 210, 
243, 256-57, 259, 261, 279, 304, 354, 357, 
367-68, 373, 376-77, 422, 464 
direct, 227 n.408 
of divine unity, 290 
of God’s gifts/favors, 32, 96, 231, 352, 
458, 461 

God’s truth, 31,107,116 
God/the One, xxii, 270,300,314,458 
of His decree/decreed events, xxii, 
20, 41, 218, 224, 346, 349-50 
lights of, 90, 394 
of lordship, 28, 335, 408 
of mercy and generosity, 11, 30 
other than God, 152,158, 291, 314 
perpetual, 28,181, 206 
places of/homesteads of, xxi, 21,111- 
12,121, 263, 401 
of the Real, 150,171, 446, 473 
re. law, 386 

through innnermost selves/of hearts, 
xx. 17. 39. 67, 82, 110, 112, 133, 180, 
248, 264, 333, 433 
the unseen, 27, 31 

wives, xvi, 61-62, 77, 104, 164, 195, 197, 
199-200,203,207,276,281,290,378,384, 
389-91, 446. See also marriage/marital 
[life]; women/females 
w-j-d, 436 n.103 

mawjud, pi. mawjudat (existent), 88, 
114, 289, 400 

wajd (ecstasy; ecstatic finding), 312, 
363, 436 n.103, 45° 
wajidun (ecstatics [who find God]), 
x, 11,13,111,121, 229 
wujud (existence), 6, 8,11, 72, 82,110, 
137-38,191,259, 289,312 n.146,322, 

363 

of God, 47, 220, 248, 356, 436 
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w-l-y, 411 n.67 

mawld (protector), 28, 36, 183, 258, 
298, 396 

mutawalll (one who takes charge of; 

governor), 220, 223, 252 
muwdld, pi. muwdldt (assistance; 

friendship), 168, 270 
tawalla (to assume responsibility for 
others; to be entrusted or charged 
with something), 80,107, 211, 294 
n.108 

tawalll ([divine] governorship; 
friendship; protection), 13, 265, 
287, 338, 346, 348 
walS (friendship), 117, 325, 432 
walaya ([divine] friendship), xx, 7, 
88, 168, 211 n.382, 294, 296, 299, 
350, 368 

wall , pi. awliyti (patron; guardian; 
protector; friend [of God]), x, 1, 
18, 25,75,91-92,102,117 n.219,134, 
152, 168, 211 n.382, 223, 249, 261, 
270,277-78, 287,294,372,411,448, 
465, 469 

women/females, 154, 192-202, 205, 208, 
276, 281-84, 370, 377-78, 389, 440-41, 
443 . 447 n.128 

and inheritance, 474 
and marriage/divorce, 192, 196, 198- 
99, 201, 205, 390-91 
oppressed, 445 
righteous, 398 
rights of, xv-xvi 
worldly 

concerns/attachments, xviii-xix, 35, 
51, 99, 111, 122, 138, 172, 179, 194, 
219,229, 273, 279,300,319-20,323, 
345-46, 348, 404, 417, 426, 434-35 
fortunes, 17, 28,31,39,92,173,176-77, 
182, 234, 307, 343 

portions, 18,69,165,171,216,233,376, 
379 . 446 

things, 19, 62, 281, 298, 447 
world(s), 11 

external, xx, 182, 213, 215 
present/this, 28,35-36,40-41,88,90, 
110, 111-12, 119, 124, 140, 145, 162, 
176, 180-81, 194, 214, 227, 257-58, 


266, 284, 295, 305, 307, 315, 323, 
343 - 44 . 347 . 357 . 360-61, 368-69, 
396, 402, 404, 410, 417, 420, 425 
abandoning/renouncing, 37, 
340, 407, 419 

contentment with, 39, 353 
desire for, 234, 415 
life of, 101, 256, 363 
reward of, 339, 341, 449 
worship, 29,35,44-45,60,107,126,155,159, 
163,165-66,172,176, 243, 268, 280, 283, 
374 . 472 

acts of, 171, 279, 468 
object of, 15, 76, 83, 88, 97, 100, 291, 
463 

places of, 111 

worshipers, xiv, 11, 13-15, 28, 59, 97, 111, 
158-59,171, 229, 332, 344, 369. See also 
servants 
w-q-y 

ittiqd 1 (wariness), 376 
muttaqin (God-fearing), 25 
taqwd (fear [of God]), 25, 28,44,257, 
318, 357 . 376 - 77 . 381, 434 
tuqa (virtue and piety), 318, 320 
wrath, 19-20, 81, 86,99,144,273 n.75, 299, 
302 

of God, 9, 24, 83, 394, 428 
w-r-d 

awrad (litanies), 166 
wdrid, waridat (incoming), 72, 300, 
393 

wurud (appearance; arriving), 259, 
300 

wretched, 352, 372 
wretchedness, 24, 83,114-15 
wrongdoers/wrongdoing, 78, 334-35, 383, 
394 n.39. 403, 459 . 470 
w-s-f 

sifa, pi. sifat (attributes [of God]), 82, 
107,113,173, 260, 273 n.75, 332 
wasf (attribution), 8,129, 222, 409 

w-s-1 

muwdsaldt (intimate communica¬ 
tions), xvii, xix, 13, 21, 35, 68, 72, 
109,142,173,191, 396 n.45, 397 
wasilun (those who arrive), 416 
wasl (connecting; union), 25, 450 
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wisal (communion [of 
lovers]), 3, 47, 259 
wusla (communion), 
62, 72,180, 236,369, 
372 

w-s-m, 21 n.i, 374 n.2 


yaqin (certainty), 26,73,227, 
260,329, 365 

youth, 63, 76, 86-87, 176, 
269, 337, 384 

zad (provision), 65 
zahidun (ascetics), xiv, 11, 
28, 344, 369 

zakat (alms), 28 n.25,37,70, 
210 n.376 


zahir (outward), 110, 
167,182, 248, 253 
al-tdlat (outward 
acts of obedi¬ 
ence), 43 

zawahir (external/ 
outward forms or 
selves), 12, 47, 67, 
129,159,166, 350 
zuhur (to be or be¬ 
come visible), 167, 
375 

mazjur (prohibited), 
352 

zdjira, pi. zawdjir 


(drivers), 46 n.68, 
71. 235 

zajr (to drive forward 
or away; to cry out 
[to animals]), 46, 
235 n.424, 400 

z-l-m 

zulm (wrongdoing), 
334 . 47 ° 

zulma (darkness), 324 
Zoroastrians, xv 
zulfa, pi. zulaf (nearness/ 
intimacy; approach), 47, 
62, 72,137,161, 353, 466 
zunun (conjecture/opin¬ 
ions), 30, 64 
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